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ABSTRACT 
Five organized collections of the sayings of J e sus constitute the 
teaching speech events in the story about J e sus in the Gospel according to 
Matthew. They are the Sermon on the Mount (Mt. 5-7)，the Mission Speech 
(Mt. 10), the Parables Speech (Mt. 13)，the Community Speech (Mt. 18)，and 
the Eschatological Speech (Mt. 24-25). Their relationships with one another 
have been understood theologically in terms of a union of eschatology and 
ecclesiology by G. Bornkamm. However, this paper shows that they can also 
be understood from a narrative perspective. Narrative patterns for the 
eschatological themes of persecution and separation are demonstrated to be 
found among these five speeches. 
This work supports the thesis that eschatological themes unfold with 
the presentation of the speeches and culminate in the last teaching speech. 
The unfolding of eschatological themes in the speeches is part of the 
unfolding of Matthew as a whole. Eschatological anticipation culminates 
towards the end of the teaching speeches of Je sus and is a main concern of 
the climax of Matthew's story about Jesus . The climax of the story about 
J e sus emphasizes the continuing presence of the exalted Christ, thus it 
particularly makes the teaching events of Jesus present to the readers of 
Matthew. Eschatological anticipation is highlighted in Matthew, through its 
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I. Introduction 
The Gospel according to Matthew is placed as the first book in the New 
Testament. The history of interpretation of this chief Gospel of the Christian Church 
demonstrates that its five organized collections of sayings of Jesus are of much 
didactic value.1 The Sermon on the Mount (Mt. 5-7)，the Mission Speech (Mt. 10)，the 
Parables Speech (Mt. 13), the Community Speech (Mt. 18) and the Eschatological 
Speech (Mt. 24-25)2 are recognized by their distinctive concluding phrase "And when 
Jesus had finished saying …”3 The following includes a brief survey of how these five 
speeches feature under different methods of Matthean studies; and the method of our 
study, as it is related to the thesis of this investigation. 
A. A Brief Survey of Method of Matthean Studies 
1. Before the 1980s: Redaction Criticism 
According to a survey of Matthean scholarship by Graham Stanton in 1985, the 
most significant advance for studies in the decades between 1945 and 1980 has been 
1 Ulrich Luz, Matthew 1-7: A Commentary, trans. Wilhelm C. Linss (Minneapolis: Augsburg 
Fortress, 1989)，pp. 44，95. Also, "the history of influence of the Synoptic material is predominantly 
that of the Gospel of Matthew." 
2 This investigation is using "speech" instead of "discourse" to refer to the five great sections 
of Jesus' teaching in Matthew. Whenever "discourse" is mentioned, it refers to how some "narrative" is 
being told. See Seymour Chatman, Story and Discourse: Narrative Structure in Fiction and Film 
(Ithaca, New York: Cornell University Press, 1978). 
3 Mt. 7:28, 11:1，13:53，19:1,26:1. 
1 
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that of redaction criticism.4 Essentially, this approach combines two foci: the 
modifications made by the evangelists to their sources, and, the overall composition 
structure in which the traditions are organized. The former focus relates to source 
criticism on Matthew, while the latter focus on composition is concerned with the 
structure and style of Matthew. 
Under redaction criticism, the role of the five speeches in the overall structure of 
Matthew has been much studied. Even before the advance of redaction criticism, B. W. 
i Bacon proposed that Matthew ordered his sources to produce a new pentateuch, with 
each of the five speeches being a component in each of the "five books."5 Similarly, C. 
H. Lohr suggested a chiastic outline for Matthew which alternates narrative materials 
with speech materials.6 However, the former undermined the importance of the birth 
narrative and the passion and resurrection of Jesus, while the latter analysis is rather 
uncertain and lacks consensus.7 
While Matthew's structure is not disclosed on the basis of the five speeches, 
they are nonetheless, in the words of Ulrich Luz, made conspicuous through their 
4 Graham Stanton, "The Origin and Purpose of Matthew's Gospel: Matthean Scholarship from 
1945 to 1980," in Aufstieg undNiedergang der Romischen Welt 1125,3 - Geschicht undKutur Roms im 
Spiegel der Neueren Rorschung, eds. Hildegard Temporini & Wolfgang Haase (Berlin/New York: 
Walter de Gruyter, 1985)，pp. 1890-1906. 
5 Cited by W. D. Davis and D. C. Allison, A Critical and Exegetical Commentary on the 
Gospel according to St. Matthew, vol. I，ICC (Edinburgh: T & T Glark，1988), hereafter Davis & 
Allison 1，p. 59. Prologue: 1-2; Book I: 3:1-4:25 + The Sermon on the Mount; Book II: 8:1-9:35 + The 
Mission Speech; Book III: 11:2-12:50 + The Parables Speech; Book IV: 13:54-17:21 + The Community 
Speech; Book V: 19:2-22:46 + Woes to the Pharisees and The Eschatological Speech; Epilogue: 26:3-
28:20. 
6 Cited by Davis & Allison 1，p. 60. 'Na.rratiwe/Speech: 1-4 Birth and beginnings / 5-7 
Blessings, entering the kingdom / 8-9 Authority and Invitation /10 Mission Speech /11-12 Rejection by 
this generation / 13 Parables of the kingdom /14-17 Acknowledgment by the disciples / 18 Community 
Speech / 19-22 Authority and Invitation / 23-25 Woes, coining of kingdom / 26-28 Death and rebirth. 
7 Davis & Allison 1, p. 61 ； Luz, pp. 35-36. For survey and evaluation of different proposals of 
the structural significance of the five speeches by, see Davis & Allison 1, pp. 58-72; David R. Bauer, 
The Structure of Matthew's Gospel: A Study in Literary Design (Sheffield: Almond, 1988)，pp. 27-35. 
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concluding phrase.8 Their compositions are still considered by redaction critics as 
worthy of study. For example, W. D. Davis and Dale C. Allison suggest that each of 
the five speeches are made up of triads, which are especially prominent at points where 
Matthew departs from its Markan source.9 G. Bornkamm's redaction study on the 
Matthean speeches concludes that they are constructed with a union of ecclesiology 
and eschatology.10 
While the five speeches of Matthew feature prominently under the method of 
redaction criticism, their prominence change with the shift of dominance of method to 
that of narrative criticism after the 1980's.11 In another brief survey of Matthean 
scholarship in 1994, also by Graham Stanton, J. D. Kingsbury was mentioned as an 
example of the transition from a dominance of redaction criticism to that of narrative 
criticism. 
8 Luz, p. 43. 
9 See Davis & Allison 1, pp. 62-66，for details. 
10 Giinther Bornkamrn, "End-expectation and Church in Matthew," in Tradition and 
Interpretation in Matthew, eds. G. Bornkamrn, Gerhard Barth & Heinz Joachim Held, trans. Percy Scott 
(London: SCM, 1963)，pp. 15-24. Bornkamrn et al were considering seven Matthean speeches, that is, 
our five speeches of Jesus, plus the speech of John the Baptist and the speech concerning the Pharisees 
by Jesus. We do not consider the woes against Pharisees in Mt. 23 to be one of the teaching speech 
because it is more of a direct complaint towards the Pharisees than teaching materials for the disciples. 
See Davis & Allison 1, p. 61, n. 31. 
11 While redaction criticism and narrative criticism both deals with the primary "text" of 
Matthew, other approaches such as socio-historical approaches and history of interpretation try to 
interact the primary text with the secondary "text" of contemporary Judaism (for example, Gerd 
Theissen) and that of the interpretative Christian community throughout the history (for example, 
Ulrich Luz, Matthew in History: Interpretation, Influence and Effect, Minneapolis: Augsburg Fortress, 
1994). Thus, it might be more appropriate to say that there is a diversification on approaches to interpret 
Matthew since the 1980s. 
12 Graham Stanton, "Introduction: Matthew's Gospel in Recent Scholarship," in The 
Interpretation of Matthew, 2nd edition, ed. Graham Stanton, Studies in New Testament Interpretation 
(Edinburgh: T&T Clark, 1994)，p. 16. 
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2. An Example of Transition 
The method of study for the parables of Jesus by Kingsbury in 1969 was typical 
of redaction criticism before the 1980's.13 His subsequent study on the structure of 
Matthew and attempt to reconstruct the center of the evangelist's theology as a Son-
of-God christology in 1975 was also essentially a redaction-critical study.14 However, 
into the 1980's, Kingsbury's study of Matthew as story differs radically from his 
previous methodology.15 Instead of regarding Matthew as a source from which 
realities beyond its boundaries can be understood (as redaction critics do), Kingsbury 
approaches Matthew as a unified narrative in which the story itself is a world in its 
own right.16 Therefore, attention is primarily paid to the reality of the story world 
peopled by characters and marked by events. As will be discussed in the following, 
the role of the five speeches of Matthew become secondary with the application of this 
new kind of literary criticism, referred to as "narrative criticism" in biblical studies.17 
13 J. D. Kingsbury, The Parables of Jesus in Matthew 13: A Study in Redaction-Criticism 
(London: SPCK, 1969). 
14 Kingsbury, Matthew: Structure, Christology, Kingdom (Minneapolis: Fortress, 1975). 
15 Kingsbury, Matthew as Story (Philadelphia: Fortress, 1986). 
16 Kingsbury, Matthew as Story, p. 2. 
17 Mark A. Powell, What is Narrative Criticism? (Minneapolis: Fortress, 1992)，p. 19. For 
changes in Matthean studies in general, see Donald A. Hagner, Matthew 1-13, Word Biblical 
Commentary，vol. 33a (Dallas: Word, 1993)，hereafter Hagner 1，pp. xxxix-xliii. For changes in 
Gospel studies in general, see Stephen D. Moore, Literary Criticism and the Gospels: The Theoretical 
Challenge (New Haven: Yale University Press, 1989). For changes to biblical interpretation, see A. C. 
Thiselton, New Horizons in Hermeneutics: The Theory and Practice of Transforming Biblical Reading 
(Grand Rapids: Zondervan, 1992). 
I 
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5. Narrative Criticism 
Narrative criticism takes Matthew as an unified narrative. It is concerned with 
what Matthew is about (story) and how Matthew is told (discourse).18 The story of 
Matthew consists of its events, characters and settings; and the plot of the story refers 
to the interaction of these elements. Accordingly, the story of Matthew has been 
identified as a story about Jesus and the plot supposedly describes the developments in 
this story about Jesus. However, the plot of the story about Jesus can be differently 
presented by different narrative critics; therefore, plot structure has been most 
discussed in the narrative criticism of Matthew. Since narrative criticism is also 
concerned with how Matthew is told, the discourse of Matthew: point of view, 
narration, symbolism and irony, and narrative patterns are also important. The 
following will first review the role of the speeches in those narrative critical studies 
which focus on the story of Matthew, followed by a similar review of those which 
focus on the discourse of Matthew. 
a) Narrative-Critical Studies on the Story of Matthew 
In the new preface, written in the 1980's, to Matthew: Structure, Christology, 
Kingdom, Kingsbury reinterpreted his three-folded topical structure, based upon 
"superscriptions" in Mt. 1:1, 4:17 and 16:21, as essentially "a story of Jesus' life."19 
The person of Jesus Messiah (1:1-4:16) is first presented, then his own proclamation 
(4:17-16:20); and finally, the climax of his death, resurrection and his great 
commission (16:21-28:20), In Matthew as Story, Kingsbury clearly explicates the 
18 Chatman, pp. 15-42. 
19 Kingsbury, Matthew: Structure, Christology, Kingdom, pp. ix-x. 
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story as one of conflict that Jesus the Son of God has with Israel the people of God.20 
The climax and resolution of conflict is found in the suffering, death and resurrection 
of Jesus in Mt. 26-28, not in the teaching speeches. Therefore, the speeches are not of 
primary importance to the story plot; and their role can only be properly understood as 
events within the story of conflict.21 Kingsbury's structure is basically supported by 
Bauer, according to whom the five speeches are integrated into the flow of the story.22 
However, Bauer considers the five speeches functioning as part of the story to 
underscore the climax at 28:16-20，in which the exalted Christ is pictured as 
continually present with his community.23 
Frank J. Matera reckons that both the linguistic indications at the end of the five 
speeches (7:28, 11:1，13:53,19:1,26:1) and that proposed by Kingsbury (1:1, 4:17, 
16:21) are insufficient in identifying all turning points in the plot.24 The story of 
Matthew, according to Matera's understanding of its plot, is about Israel's rejection of 
the Messiah and the consequent movement of the gospel to the Gentiles.25 Major 
events, which are identified as turning points in the story about Jesus, reside in the 
narrative blocks of Matthew.26 The major events are: the Birth of Jesus (2:1a), the 
Beginning of Jesus' Ministry (4:12-17), the Question of John the Baptist (11:2-6), 
20 Kingsbury, Matthew as Story. 
21 Kingsbury, Matthew as Story, pp. 105-107. 
22 Bauer, pp. 129-132. 
23 Bauer, p. 133. Kingsbury points out that these speeches is capable of speaking "past" the 
audience in the story "to" readers in the post-Easter Matthean community, with the purpose of bringing 
their life into conformity with Jesus' life. See Kingsbury, Matthew as Story, pp. 107-113. 
24 Frank J. Matera, "The Plot of Matthew's Gospel," CBQ 49: 233-253 (1987), p. 253. 
25 Matera, pp. 253-254. 
26 Matera, pp. 233-253. 
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Jesus' Conversation at Caesarea Philippi (16:13-28), the Cleansing of the Temple 
(21:1-17) and the Great Commission (28:16-20).27 Evidently, the teaching speeches 
are not important events of the story of Matthew as far as plot is concerned. 
For Mark Powell, the episodic events in Matthew can best be understood in 
terms of a main plot with subplots.28 The main plot concerns with the divine plan by 
which God's rule will be established and God's people will be saved from sin by the 
crucifixion of Jesus. The subplots are the overarching conflict between God and Satan; 
\ and the developing conflicts between Jesus and the religious leaders and that between 
Jesus and his disciples. The first part of Matthew (1:1-4:11) introduces the main plot 
which is the divine plan of God's reign and salvation, as well as presents the subplot of 
conflict between God and Satan. The second part shifts to the subplot of conflict 
between human characters (4:12-16:20). The third part begins with Jesus' first 
passion prediction, ends with the fulfillment of the divine plan for the main plot and 
resolves all conflict in the crucifixion and resurrection of Jesus (16:21-28:20). The 
end of crucifixion and resurrection resolves the conflict between Jesus and the 
religious leaders in which the latter superficially seem to prevail, while that deeper 
conflict with Satan results in favor of Jesus. Therefore, the speeches of Jesus are only 
of subsidiary purpose, because they do not define the overall development of the story 
about Jesus giving his life.29 
27 The narrative blocks are: the coming of the Messiah (1:1-4:11), the Messiah's ministry to 
Israel (4:12-11:1), the crisis in the Messiah's ministry (11:2-16:12), the Messiah's journey to Jerusalem 
(16:13-20:34), the Messiah's death and resurrection (21:1-28:15), and the great commission (28:16-
20). 
28 Powell, pp. 48-50. 
29 Powell, p. 46. 
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Besides the above narrative critical studies which focus on the story-plot, those 
that focus on the discourse also presuppose a certain plot of Matthew. For, example, 
Janice C. Anderson's study on the narrative rhetoric of Matthew understands the story 
as a combination of biography and journey.30 The biography-journey plot begins with 
Judea, where Jesus was born; to Galilee, where his ministry started; then to Jerusalem, 
where he died and was resurrected, and finally back to Galilee where he commissioned 
his disciples. The five speeches obviously do not play a special role in Anderson's 
understanding of plot. David B. Howell's study on the narrative rhetoric of Matthew 
presupposes the story to be structured around the two central themes of 
promise/fiilfillment and acceptance/rejection.31 The flow of the plot which structures 
itself around these two themes are divided into six broad segments.32 For Howell, the 
speeches are structured according to the two central themes and situated outside the 
temporal considerations of the plotted story. As far as plot is concerned, they are not 
crucial to Matthew. 
Summarily speaking, the five speeches of Jesus do not play a significant role in 
the story of Matthew. However, as mentioned above, Matthew is also understood in 
terms of how it is told. Thus, the following will review the role of the five speeches in 
those narrative critical studies which focus on the discourse of Matthew. 
30 Janice Capel Anderson, Matthew's Narrative Web: Over, and Over, and Over Again 
(Sheffield: JSOT, 1994), pp. 144-147. 
31 David B. Howell, Matthew's Inclusive Story: A Study in the Narrative Rhetoric of the First 
Gospel (Sheffield: JSOT, 1990)，pp. 110-160. The theme ofpromise/fulfillment ties the story of Jesus to 
the previous history of Israel and portray him as the fulfillment of Israel's messianic hopes. The theme 
of acceptance/rejection refers to the attitude of those who hear Jesus' proclamation of the Kingdom of 
God and the attitude of Jesus in the wilderness and Gethsamene. 
32Mt. 1:1-4:16，4:17-11:1，11:2-16:20, 16:21-20:34,21:1-25:46, 26:1-28:20. 
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b) Narrative-Critical Study on the Discourse of Matthew 
R. A. Edwards' Matthew 's Story of Jesus studies the voice of the narrator in the 
discourse of Matthew and divides the gospel into interrelated sections, which are 
"basic moments in the continuing narration of the story."33 Under this focus on 
narration, the Sermon on the Mount (Mt. 5-7) is regarded as a reinforcement for the 
divine status of Jesus, which has been put forward earlier in the framework of the story 
(Mt. 1:1-4:22).34 With the authority of Jesus established, the mission speech (Mt. 10) 
shifts the emphasis of the story toward problems and difficulties lying ahead.35 The 
parables speech (Mt. 13) as a style of teaching emphasizes the divine purpose of Jesus' 
teaching.36 The community speech (Mt. 18) portrays Jesus as a sensitive teacher who 
defines the character of a new community.37 Finally, the eschatological speech (Mt. 
24-25) with similar parabolic style stresses the importance of responding to Jesus.38 
The narrative significance of the speeches of Jesus, then, according to Edwards, is to 
serve the characterization of Jesus. The question remains for the significance of the 
five speeches to the discourse of Matthew as a whole, and not just the characterization 
of Jesus in the story. 
33 Richard A. Edwards, Matthew's Story of Jesus (Philadelphia: Fortress, 1985)，pp. 9-10. Mt. 
1:1-4:22 is establishing the framework of the story. Mt. 4:23-7:29 is on the demands of the kingdom. 
Mt. 8:1-11:1 is the power of the kingdom. Mt. 11:2-18:35 is the response to the coming of the kingdom. 
Mt. 19:1-25:46 is the message of the kingdom presented in Judea. Mt. 26:1-28:20 is how the conflict 
takes place. 
34 Edwards, p. 25. 
35 Edwards, p. 36., besides slowing down the story, reminding readers of themes in the 
previous speech (Mt. 5-7) and its accompanying narration (Mt. 8-9). 
36 Edwards, p. 49. 
37 Edwards, p. 67. 
38 Edwards, pp. 81-84. 
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According to Matthew (s Narrative Web, a study on narrative functions in 
Matthew by Janice C. Anderson, verbal repetition plays an important role in the direct 
commentary in narration and the alignment of points of view.39 It draws the readers' 
attention, highlights a pattern, creates expectations and increases predictability. 
Anderson primarily deals with small units of repetition up to four Greek words and 
considers extended repetition separated by more than forty lines to be significant to the 
narrative as a whole.40 Although Anderson does not deal with macro-literary units 
such as the five speeches, it stimulates one to think whether repetitive teaching events, 
though addressing different concerns, do in fact play a role in the discourse of 
Matthew. 
The Structure of Matthew by David R. Bauer investigates the literary design of 
the whole of Matthew, with special focus on repetition of narrative patterns among 
macro-literary units.41 Bauer supports Kingsbury's understanding of plot as conflict 
and considers the five speeches as integrated into the surrounding narrative material, 
not as distinctive macro-literary units with theological significance for the plot Yet, 
Bauer suggests that these repetitive teaching events function as part of the story of 
Matthew to underscore the climax at 28:16-20 - the continuous teaching and presence 
of the exalted Christ. In other words, though the speeches are of subsidiary 
importance to the plot in the story about Jesus, they are nevertheless significant to the 
discourse of Matthew, especially in explicating the climax of the story. Thus, it 
39 Anderson, pp. 46-77. 
40 Anderson, pp. 23-25. 
41 Bauer, pp. 57-134. 
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implies that Matthew is not only a story about Jesus, for the teaching speeches of Jesus 
is significant to the whole narrative of Matthew as well.42 
In Matthew (s Inclusive Story by David Howell, the temporal ordering in the 
discourse of Matthew is investigated.43 According to Howell, the salvation history 
idea used to encompass both the time of Jesus' ministry and the time of narration is 
based upon the chronological and configurational dimensions of Matthew.44 The 
chronological dimension in Matthew is its chain of events; and the configurational 
dimension includes this order and all other rhetorical techniques. The former refers to 
our discussion of plot for the story about Jesus, the latter refers to what we meant by 
the discourse of Matthew; and both are constitutive of the whole of Matthew. 
Howell's investigation points out that the speeches are outside the temporal 
considerations of the plot of the story about Jesus.45 Powell expresses a similar 
observation, with regard to the pace of the discourse of Matthew: the duration for the 
description of the speech events is longer than the time which would have transpired 
for their occurrence in the story.46 
42 For the role of Matthew as teacher and the role of Jesus as the only teacher, see respectively 
R. T. France, Matthew: Evangelist & Teacher (1989; reprint, Exeter: Paternoster, 1992); Samuel 
Byrskog, Jesus the Only Teacher: Didactic Authority and Transmission in Ancient Israel, Ancient 
Judaism and the Matthean Community, CB New Testament Series 24 (Stockholm: Almqvist & Wiksell 
International, 1994), pp. 199-395. 
43 Howell, pp. 93-160. 
44 Howell, p. 52. 
45 Howell, pp. 104-105，132，137，147, 153. Howell specifically refers to four speeches: the 
Sermon on the Mount, the Mission Speech, the Community Speech and the Eschatological Speech. We 
consider that the Parable Speech is implicitly outside the temporal boundaries of the story, for the theme 
of the rejection of the kingdom of heaven also carries beyond the end of the story of Jesus ministry. 
46 Powell, pp. 36-38, 45. 
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Being outside the temporal development of the story about Jesus, the five 
speeches are not significant to the plot in Matthew in that sense. In the present of 
events unfolding in the story about Jesus, they are simply repetitive events and not 
crucial turning points. Yet, they are significant to the discourse of Matthew as a whole, 
for they underscore the climax of the exalted Christ's continuous teaching presence. 
Even after the end of the time of Jesus' ministry in the story, the five teaching speeches 
of Jesus still serve to include the reader, through the present of their anticipation of the 
parousia and of universal mission. Therefore, in the present of the time of narration, 
they are important as part of the unfolding of the whole Matthew to the reader. 
To conclude our review of how the five speeches feature under narrative 
criticism: the five organized collection of sayings of Jesus are not significant for the 
story about Jesus, but crucial for the way the whole of Matthew unfolds for the reader. 
However, none of these narrative critical studies investigate the significance of five 
speeches themselves, within the context of the unfolding of Matthew as a whole. We 
propose that Matthew consists not only of its story about Jesus, because of the seeming 
significance of the five speeches in its discourse. However, this is not suggesting that 
the five speeches in themselves constitute a "story" about the teachings of Jesus in the 
full sense of a plot, along side the story about Jesus and outside its temporal 
boundaries. The question is - how do the five speeches themselves unfold as the 
teachings of Jesus, within the unfolding context of Matthew? Therefore, this 
investigation will examine evidence of developments in the presentation of the five 
speeches as part of the unfolding of the whole of Matthew. 
B. Method of Study 
According to the redaction studies by Bornkamm, the speeches in Matthew are 
constructed by a union of eschatological and ecclesiological themes.47 As a redaction 
critic, Bornkamm is quite reasonable to focus on some common features among points 
of redaction of the different speeches in order to establish the theology of Matthew. 
However, if the unfolding of the five speeches are considered as part of the unfolding 
i of Matthew, there possibly exists a developing trend for themes among them. The 
ways by which themes are conveyed in the successive presentation of speech events 
can be studied in the same way as how stories are told, in terms of points of view, 
narration, symbolism and irony, and narrative patterns.48 
Narrative criticism understands a major element of the climax of Matthew as the 
continuing presence of the exalted Jesus with the community of readers, who are 
anticipating the parousia with the work of universal mission. Redaction criticism 
concludes that end-expectations and ecclesiology construct the speeches, with the last 
one explicitly focuses on eschatology. According to narrative criticism, the 
anticipatory concern is present at the end of the story of Matthew. According to 
redaction studies, the anticipatory concern is a constructing theme for the speeches. 
Hence, the final concern for both the story about Jesus and the teaching speeches of 
Jesus are anticipatory and eschatological. Both within and outside the temporal 
47 Bornkamm was considering seven Matthean speeches, that is, the five speeches of Jesus, 
plus the speech of John the Baptist and the speech concerning the Pharisees (pp. 15-24). 
48 See Powell, pp. 23-34. For narrative patterns, see Bauer, pp. 13-19. 
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consideration of the story about Jesus, the final concern is anticipatory and 
eschatological. 
If the five speeches can be understood in terms of a gradual unfolding 
eschatological anticipation, which is beyond the story about Jesus and yet at the time 
of narration to the readers, then, it is different from the implication of Bornkamm's 
conclusion.49 We propose that the five speeches are not only constructed by a union of 
theological concepts, as Bornkamm's conclusion implies. Thus, the development of 
eschatological themes among the five speeches and its culmination in the last teaching 
speech may be where the fruits of redaction and narrative criticism can be integrated. 
C. Thesis 
This study will show that major themes of persecution and separation in the 
Eschatological Speech are gradually unfolded through the five teaching speeches of 
Jesus. Generally speaking, the persecution theme found in the earlier parts of the 
Eschatological Speech has been unfolded in the first two of the five speeches, while 
the separation theme found in the latter part of Mt. 24-25 is unfolded in the third and 
fourth teaching speeches. The eschatological themes of persecution and separation 
appear in earlier teaching events as minor themes and subtle motifs, and are connected 
to the last teaching event by narrative patterns. 
49 Bornkamm, "End-expectation and Church in Matthew." 
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The use of narrative patterns among the five teaching speeches of Jesus for 
eschatological themes, which culminate in the Eschatological Speech, is to match with 
the unfolding in Matthew, of the story about Jesus, both of which ends with 
eschatological anticipation, for the reader,50 
The following investigation will be divided into two chapters, according to the 
eschatological themes of persecution and separation. Chapter II focuses on the 
presence of the theme of persecution among the five speeches of Jesus. Four different 
aspects are studied: persecutors from without, communal disharmony, false prophets 
and lawlessness, and, the necessity and eschatological purpose for perseverance. With 
respect to these aspects, the loci of occurrence of narrative patterns between the 
一 r4' 
Eschatological Speech and the other speeches are identified. Chapter III will focus on 
the eschatological theme of separation. Three different aspects are studied: the time of 
separation, the reason for separation, and, the relationship between separation and 
leadership authority. Again, narrative patterns for the theme between the 
eschatological speech and other speeches are highlighted. Finally, this investigation 
will conclude that these narrative patterns demonstrate that there is an unfolding of the 
major themes of the final speech through other earlier speeches. As such, it suggests 
the possible presence of narrative relationship among the speeches, other than that of a 
theological relationship as suggested by Bornkamm. 
50 If redaction critics regard that the theology of the Gospel is influenced by the community to 
which Matthew belonged, narrative critics can equally say that the community of Matthew is 
constructed through the Gospel of Matthew. See Wolfgang Iser, The Act of Reading: A Theory of 
Aesthetic Response (Baltimore: John Hopkins University Press, 1978.) 
II. The Eschatological Theme of Persecution 
The teachings of Jesus about different aspects of persecution: persecutors and 
persecution, community disharmony, false prophets and lawlessness, and purpose for 
persevering, can be found in the five speeches. This chapter investigates how these 
different aspects of persecution are unfolded among the speeches as part of the 
unfolding of Matthew. 
i 
A. Persecutors & Persecution 
This section demonstrates that a narrative pattern of generalization exists for the 
identity of persecutors, between the Mission Speech in Mt. 10 and the Eschatological 
Speech in Mt. 24-25. It also shows that a narrative pattern of climax occur from the 
Sermon on the Mount in Mt. 5-7 to the Eschatological Speech in Mt. 24-25, with 
regard to severity of the persecuting situation. 
i . Identity of Persecutors, Traitors and Haters (24:9-10 cf. 10:17-18, 21-22) 
Jesus' mission speech to the disciples speaks of persecution (10:16-23). The 
identities of the persecutors are "councils and their synagogues" and "governors and 
kings" (10:17-18; cf. 24:9). The disciples would be flogged and dragged before them. 
Moreover, the disciples would be delivered to be killed by brothers, children and 
parents (10:21). They would be "hated by all" because of Jesus and his name (10:18, 
22, cf. 24:10). When persecution is mentioned again in the Eschatological Speech in 
24:9-10, the identity of those involved are not as specific as in the Mission Speech. 
16 
Persecutors & Persecutions \ 7 
There is a lot of interest surrounding the connection between persecution and 
mission in 10:16-23 itself. Most commentators consider that the association reflects a 
situation of Matthew's community after the time of Jesus.1 However, persecution is 
anticipated but not immediately linked with the mission of the disciples at this point in 
Matthew.2 It is not until the final speech that the connection between persecution and 
mission is clear: one is to persevere in the face of persecution to carry out the mission 
to all nations so that the end can come. It is not until the last teaching speech event that 
Matthew has Jesus addressing the anticipation of parousia fully, possibly for a similar 
anticipating community at the time of narration. 
For the consideration of narrative patterns among the five speeches, the 
repetitive mentioning of persecution in 10:17-22 and 24:9-10 deserves exploration. 
We disagree with those who consider that there is no duplication.3 Redaction critics 
usually consider both 10:17-22 and 24:9-10 as an indication of the Matthean use of ML 
13,4 without paying special attention to them as repetitions with a purpose. We find 
1 Alfred Plummer, An Exegetical Commentary to the Gospel According to St. Matthew (Grand 
Rapids: Eerdmans, 1953)，p. 151; Floyd V. Filson, The Gospel According to St. Matthew, Black's New 
Testament Commentary (London: Adam & Charles Black, 1971)，p. 131; Eduard Schweizer, The Good 
News According to Matthew, trans. David E. Green (Atlanta: John Knox, 1975), p. 243; Daniel J. 
Harrington, The Gospel of Matthew, Sacra Pagina Series, vol. 1 (Collegeville: Liturgical, 1991), p. 146; 
W. D. Davis & D. C. Allison, A Critical and Exegetical Commentary on the Gospel According to Saint 
Matthew, vol. II，ICC (Edinburgh: T&T Clark, 1991)，hereafter Davis & Allison 2, p. 179; Margaret 
Davis, Matthew, Readings: A New Biblical Commentary (Sheffield: JSOT, 1993)，p. 83. 
2 Theodore H. Robinson, The Gospel of Matthew, The Moffat New Testament Commentary 
(London: Hodder & Stoughton，1960)，p. 91. Harrington titled 10:16-23 as "future sufferings" (p. 144). 
See also Francis W. Beare, The Gospel according to Matthew (San Francisco: Harper & Row，1981)，p. 
244. 
3 For example, Fenton considers that Mt. 24:9 summarizes Mk. 13:9a, 13a without duplication 
of what has already been reproduced in Mt. 10:17-22 from Mk. 13. See J. C. Fenton, Saint Matthew, 
The Pelican Gospel Commentary (London: Penguin, 1971),p. 160. Also, Plummer, pp. 330-331. 
4 Fenton, p. 160; Filson, p. 253; David Hill, The Gospel of Matthew, NCB (London: Marshall, 
Morgan & Scott，1972)，pp. 188,320; Harrington, pp. 146,333; Davis & Allison 2，pp. 181-182; Davis, 
pp. 83，167; Robert H. Gundry, Matthew: A Commentary on His Handbook for a Mixed Church under 
Persecution, 2nd. ed. (Grand Rapids: Eerdmans, 1994), pp. 191，478; W. D. Davis & D. C. Allison, A 
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the conclusion that 10:17-22 supports the understanding of mission as having 
eschatological significance to be rather imprecise.5 This is because if one focuses on 
the persecutors in 10:17-22 and 24:9-10，instead of eschatological persecution in 
general, the repetition is in fact a narrative device in the unfolding of Matthew, through 
which their identity is generalized. 
When the focus falls on the identity of persecutors, one finds that only 10:17-18 
specifies them as councils，synagogues, governors and kings, while the identity of 
"they [persecutors]" in 24:9 is not known nor specific.6 10:21 identifies family 
members as those who would betray the disciples，while 24:10 points out that "many" 
would fall away and betray one another within the community of disciples. As for 
those who would hate the disciples because of Jesus and his name, 10:22 identifies 
"all" while 24:10 adds "nations (jcou eOucJu)"''1 These changes with regard to the 
identity of persecutors, traitors and haters, from the event of the Mission Speech to that 
of the Eschatological Speech, suggest that the number of persecutors has increased.8 
The increase occurs between two events in the story about Jesus at the time of Jesus' 
Critical and Exegetical Commentary on the Gospel According to Saint Matthew, vol. III，ICC 
(Edinburgh: T&T Clark, 1997)，hereafter Davis & Allison 3，p. 341. 
5 Cf. Davis & Allison 2，p. 182; Harrington, p. 146. 
6 Davis & Allison 3，p. 341. 
7 Plummer considers that this change frees the Jews from the charge of persecution and 
confines this prediction to the Gentiles (p. 331). This implies that zou idi/cjwdots not include the Jews. 
Contrary to Plummer, Filson suggests that while va edi^ r] usually means the Gentiles in the NT, the 
combination of with it means all nations including the Jews (p. 253-254). Davis sees 
persecutions as "also" coming from Gentiles (p. 167) and Gundry simply took the addition as implying 
universal evangelism (p. 478). We take the position that the word implies inclusiveness. 
8 Schweizer sees that to be hated by all "other nations" is what distinguishes the eschaton from 
the present (p. 451), while Garland reads it as the escalation of persecutions of Christians by all nations 
(p.237). See David E. Garland, Reading Matthew: A Literary & Theological Commentary on the First 
Gospel, Reading New Testament Series (New York: Crossroad, 1993). Also, Harrington understands 
the addition as inclusive of Jews and Gentiles persecutors (p. 332). From the perspective of narrative 
criticism, we primarily see such escalation within the discourse of Matthew, though the final situation is 
one which may coincides with Matthew's community at the time of narration. 
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ministry, as well as between two speeches in the unfolding of Matthew at the time of 
narration. This is brought about by an employment of a narrative pattern of 
generalization among the two teaching speeches, with regard to the identity of 
persecutors. Thus, 24:9-10 not only repeats, but indeed adds and expands on the theme 
of persecutors, traitors and haters in 10:17-22. When it comes to the situation of 
persecution in the discourse of Matthew, there is once again an increase severity in the 
unfolding of the teaching of Jesus among the five speeches. 
2. Severity of Persecution (24:9 cf. 5:11) 
� 
The situation of persecution in the Sermon on the Mount (Mt. 5-7) is not as 
serious as in the Eschatological Speech (Mt. 24-25). Both Mt. 5:11 and 24:9 refer to 
how the disciples would be abused and ill-treated on the account of Jesus. However, 
the words being used to describe the situation differ in terms of urgency and severity. 
The reference in 5:11 says that the disciples would be pursued or hunted down, while 
24:9 refers to the action of people handing [the disciples] over to affliction. Thus, the 
latter reflects greater urgency. In the Sermon on the Mount, the mistreatment 
described is mainly verbal; people would revile and speak all evil deceitfully against 
the disciples (5:11).9 When it comes to the Eschatological Speech, people would kill 
or destroy the disciples, and bodily harm is the reality (24:9). 
9 From his study of variant readings related to the word "deceitfully" [i/reSojueiyoc], Holmes 
concludes that it is part of the text and considers the brackets surrounding the word in UBS3 and 
Nestle-Aland26 not justified. See Michael W. Holmes, "The Text of Matthew 5:11，，，NTS, vol. 32,1986， 
pp. 283-286. Davis & Allison 1 consider it to be probably original because of the evangelist's fondness 
for \J/eu5o-words (p. 462, n. 51). Gundry suggests that the word comes from the evangelist who seeks to 
insure that persecution comes for good works rather than bad (p. 74). There are also those who do not 
comment on the word, but nevertheless reach conclusions similar to those who consider the word as 
original. For example, Filson understands it as implying that the disciples must be careful to give no 
basis in attitude or action for such hostile charges (p. 79). Schweizer interprets it as a mincing addition 
which means that such is real persecution only if the defamation is untrue (p. 96). Similarly, Luz thinks 
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With regard to the persecution language in 5:11，Davis and Allison suggest it 
applies to general situations ranging from being the butt of religious jokes to facing 
accusers in court.10 Harrington indicates that, when compared with Lk. 6:22，Mt. 5:11 
indicates a more active conflict;11 implying that the situation in 5:11 could be more 
than religious jokes. Schweizer also suggests that there is a possibility of death 
associated with such defamation, though admitting that the context of 5:11 is not 
martyrdom, hence not necessarily referring to persecution unto death.12 Utilizing such 
ambiguity of situation in 5:11, we apply the language to milder forms of persecution 
such as verbal abuse. 
� 
From verbal abuse in the Sermon on the Mount (Mt. 5-7) to bodily hannful 
actions that would cause death in the Eschatological Speech (Mt. 24-25), there is an 
obvious increase in severity of persecution. Taking further consideration of a possible 
transition in the Mission Speech (Mt. 10), the increase in severity actually constitutes a 
narrative pattern of climax in the situation of persecution. The disciples are reviled 
and spoken against in 5:11, but they are flogged and dragged in 10:17-18. Such bodily 
harm is repeated by 24:9 when the disciples would be delivered into affliction or 
torture. In addition, while family members would deliver the disciples to be killed in 
10:21, their persecutors would actually kill or destroy them in 24:9. Thus, the 
the word throws light on the ethical interest (p. 242). For those who explicitly accept that ij/eSofieyoL is 
not part of the original, it has been contended that the word was added to limit a wide generalization. 
Fenton considered it as a safeguard introduced by a scribe (p. 83) and Hill also considered the word as an 
editorial addition (p. 114). With regard to our consideration of the severity of mistreatment received by 
the disciples, the originality of the word does not affect the comparison between 5:11 and 24:9. 
10 Davis & Allison 1, p. 462. 
11 Harrington, p. 80. 
12 Schweizer, p. 96. "... Jews considered defamation extraordinary vicious ... [i]ts victims lost 
his place in the community ... under the circumstances of that day, almost the possibility of staying 
alive." 
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Eschatological Speech gives substance to the anticipation of death which is lacking in 
the persecution in the Mission Speech.13 
To sum up: any explanation of the above differences among speeches in terms of 
their immediate speech contexts neglects the important observation that Matthew ends 
with the eschatological anticipation.14 On the other hand, Bornkamm4s redaction 
approach to Matthew's speeches cannot address how the constructing themes of 
ecclesiology and eschatology move through Matthew. However, if the eschatological 
theme of persecution is understood as developing with the unfolding of Matthew in the 
five speeches, their trace present in earlier speeches can be adequately explained. With 
regard to persecutors and severity in eschatological persecution, we observe that they 
are developed through the Sermon on the Mount and the Mission Speech, to their 
culmination in the Eschatological Speech, by the narrative patterns of generalization 
and climax. 
13 Furthermore, while the disciples are insulted by people in 5:11, they are hated by "all" in 
10:18 and eventually by all "nations" in 24:9. See the previous above section on the identity of 
persecutors. 
14 For example, Buchanan explained that the Sermon on the Mount emphasizes persecutions as 
blessed, while the Eschatological Speech implies them inevitable and calls for endurance (24:13). See 
George Wesley Buchanan, The Gospel of Matthew, The Mellen Biblical Commentary New Testament 
Series, vol. 1 (Lewiston, N.Y.: Edwin Mellen, 1996)，p. 223. However, a switch from the third person to 
second person in the context of Mt. 5:11 indicates that Jesus is directly addressing the disciples about 
persecutions, as in 24:9! 
B. Communal Disharmony 
F aIling away, betraying and hating one another are general attitudes during 
persecution, according to the Eschatological Speech of Jesus (24: 10).15 "Many" in 
24: 10 refers not to the general public but to one another within a community, as 
indicated by words like falling away, betrayal and hatred. 16 These negative attitudes 
within the community represent a summarizing contrast to some of the teachings of 
Jesus on communal harmony in the Sermon on the Mount. 17 
This section will demonstrate that combined narrative patterns of contrast and 
summarization exist between the Sermon on the Mount and the Eschatological 
Speech.i8 Thus, the following will show how 24: 1 0 summarizes communal 
reconciliation (5:21-26), non-retaliation (5:38-48), forgiveness and non-judgment 
(6:14-15, 7:1_5),19 through a presentation of their lack in times of persecution. 
15 Variant readings are: rrapc((5ufaoUalv EU; BAll/tlV, literally meaning "hand over into 
affliction;" rrapat5ufaoualv El, Bavarov Kat Juar/aouaal aAAr/Aou" literally meaning "hand over 
into death and hate one another." Whether Mt. 24: 10 includes "scandalize/cause to fall away," "hand 
overlbetray" and "hate', or just "scandalize" and "hand over," they signify two types of attitude/actions. 
One possibly results from offending a third party within the community, the other directly engages 
another person in betrayal or betrayal and hatred. 
16 Such a community doubly refers to the one to which the disciples belong at the time of Jesus' 
ministry, and, with which the readers of Matthew can identify at the time of narration. It is difficult to 
say whether Kal in Mt. 24: 10 implies that persecutions from without is to be accompanied by grievous 
deterioration among the disciples/readers themselves, or that internal disorder is the upshot of external 
persecutions. See Plummer, p. 331; also Gundry, p. 479; Davis & Allison 3, p. 342 .. 
17 The Sermon on the Mount per se is not the focus in this discussion, but rather its points of 
connection with the Eschatological Speech. For a possible structure of the Sermon on the Mount, see 
Christoph Burchard, "The Theme of the Sermon on the Mount" in Luise Schottroff et aI., Essays on the 
Love Commandment (trans. Reginald H. & Ilse Fuller, Philadelphia: Fortress, 1978), pp. 57-75. For the 
triads of the Sermon on the Mount, see Davis & Allison 1, p. 64. 
18 Contrast refers to the juxtaposition of communal harmony/disharmony between the two 
speeches, while summarization is the attempt by 24: 10 to bring the various components of that which is 
summarized into the statement in abridged form, together with consideration of contrast. 
19 In the study of the Sermon on the Mount, 5:21-26 and 5:38-42, 43-48 are considered to 
include the first, the fifth and the sixthr..espectively of the six antitheses found in the section 5 :21-48. 
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1. The Lack of Reconciliation (24:10 cf. 5:21-26) 
The teaching about communal reconciliation in the Sermon on the Mount 
(5:21-26) and communal disharmony in the Eschatological Speech (24:10) can be 
understood as a combined narrative pattern of summarization and contrast. In order to 
explicate this observation, the following will seek to show that both references to the 
community are similar. The discussion will first focus on whether 5:21-24, with its 
usage of "brother," has a similar sense of community as implied in 24:10. Secondly, 
the communal reference in 5:25-26 with similar circumstance of internal strife in 24:10 
will be discussed. � 
a) Communal harmony in 5:21 -24 
In the first part of the teaching about anger and reconciliation in the Sermon on 
the Mount (5:21-24), Jesus redefines murder by addressing its root cause in anger 
(5:21-22). One is advised not to be offended by one's brother, nor call one's brother an 
empty-headed person or a stupid person (5:22). These angry actions are so serious that 
they make one liable to judgment (5:21)，to the council and to (in) the hell of fire 
(5:21-22).20 Therefore, one is to take the initiative of reconciliation (5:23-24) instead. 
"Brother" in 5:21-24 refers to another person within the community, either of 
which the disciples at the time of Jesus' ministry belonged, or that of the readers at the 
6:14-15 is part of the teaching on prayer, the second act of piety; while 7:1 -5 is part of wisdom teaching 
in the last portion of the Sermon on the Mount. 
20 A lot of exegetical interest focuses on whether there is an increasing seriousness in the 
actions. Being angry, calling one's brother paKa{w\ obscure term of abuse) and iiope (you fool) are 
said to be paralleled by an increasing severity of the consequence: rfj Kpioei (judgment), vc3 ovue8pLCJ 
(Sanhedrin) and rfju yeeuuau toD jrvpoc (the hell of fire). See a summary of the discussion in Davis & 
Allison 1, pp. 515-516, who sees such a gradation. Luz thinks otherwise and considers v. 22a as a 
general statement and v. 22b, c as sharpening concretions (pp. 282-283). 
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time of the narration belonged.21 However, Luz considered that such usage only 
served to indicate "the place of practice" as within the community, but radical 
obedience itself “aims beyond its border."22 Davis and Allison also implied that 
"brother" was not referring only to those within the community, because of the use of 
"council" (5:22) and "altar" (5:23-24) in the following verses were not peculiarly 
Christian.23 
We disagree with Luz's extra-communal inference, because the repetitive usage 
of "brother" in the immediate context directs emphasis on those within the community. 
We also disagree with Davis and Allison's implication, because "council" and "altar" 
make perfect sense to the disciples and the readers who would hardly regard 
themselves as outside the Jewish heritage. Matthew's appeals to those who regard 
Jesus as the Jewish Messiah (1:1) and see the purpose of his coming as the fulfillment 
of the Jewish Torah and the Prophets (5:17) strongly support our view. 
Thus, there is no reason not to interpret 5:21-24 as referring to teaching about 
anger and reconciliation within a community. Therefore, it can support the 
observation that the contrasting attitude of persistent anger and of lack of 
reconciliation are appropriately summarized by 24:10 as hating one another in times of 
persecution. 
21 Although it ends with the crowd being astounded by the teaching of Jesus (5:28-29)，the 
Sermon on the Mount primarily aims at the disciples in its beginning (5:1-2). See Hagner 1, p. 85. On 
the other hand, Gundry sees it as referring to fellow disciples and concludes that "... within the 
brotherhood of disciples, [Jesus] makes anger and its offspring offenses just as grave as murder is in the 
outside world" (pp. 84-5). Also, Hill, p. 121. Referring to its usage in the Johannine letters, Plummer 
concluded that "brother" is to be understood in its widest sense as any member of God's family (p. 78). 
22 Luz, p. 288. See also Harrington, who understands "brother" as generically a fellow Israelite 
or a fellow human being (p. 88). 
23 Davis & Allison 1, pp. 512-513. 
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b) Communal harmony in 5:25-26 
5:25-26 advises one not to offend another person who may take matters to court, 
hence resulting in imprisonment and punishment, therefore speedy reconciliation is 
again recommended. Since 5:25-26 does not explicitly refers to "brother" as 5:21-24 
does, it seems that the offended person might be from outside, hence the advise might 
not be referring to harmony within the community. It was also suggested that 5:25-26 
might not be part of the original sermon, because it taught reconciliation for the 
� avoidance of punishment instead of the reason that God condemns enmity (cf. 5:21-
24).24 However, we maintain that the final form of Matthew demands that 5:21-24 and � 
5:25-26 be read together. Hence, communal reference in 5:21-24 continues into 
5:25-26, and the whole of 5:21-26 refers to the maintenance of communal harmony. 
Moreover, if the context is understood as the observation of the Mosaic Law in the 
messianic age, then Jesus' exhortation to reconciliation includes accusers from within 
the messianic community.25 Even if accusers in 5:25 were from without the 
community, it would still be teaching about harmony within the community, as will be 
concretely discussed below. Therefore, 5:25-26 is continuous with 5:21-24 and its 
communal concern is comparable with that of 24:10, that is, the community of the 
disciples or of the readers. The following will elucidate the relationship between 
5:25-26 and 24:10, in terms of the combined narrative patterns of summarization and 
contrast. 
24 Plummer, p. 80; Robinson, p. 40. Also, W. F. Albright & C. S. Mann, Matthew, AB, vol. 26 
(Garden City: Doubleday, 1971)，p.62; Davis & Allison 1, p. 520. 
25 Buchanan, p. 256; Hagner 1，pp. 110-118. See Dale C. Allison, The New Moses: A Matthean 
Typology (Minneapolis: Augsburg Fortress, 1993)，pp. 182-190. 
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The connection between 5:25-26 and 24:10 lies in how the theme of 
reconciliation in the former is related to the eschatological tone of causing stumbling 
(falling away), betrayal and hatred in the latter.26 Internal strife within the community, 
expressed as anger or as accusing actions (5:21-26) leads to the lack of communal 
harmony, which is summarized by 24:10 as causing stumbling in times of persecution. 
Communal disharmony equally arises when someone from within the community 
offends an outside adversary. If 5:25 in the Sermon on the Mount refers to accusers 
from without, 24:10 adequately summarize the contrast of communal harmony in 
5:25-26, for one's impertinent dealings with outsiders would also cause those from 
within to fall away.27 In times of persecution as described by the Eschatological 
Speech, cautious response to an outside adversary is a wise precaution against any 
possibility of stumbling others in the community (cf. 24:10). 
Thus, there exists the narrative patterns of summarization and contrast between 
the teaching about anger, settlement and reconciliation in the Sermon on the Mount 
(5:21-26) and that of causing stumbling and hating one another in the Eschatological 
Speech (24:10). 
2. The Lack of Non-Retaliation (24:10 cf. 5:38-42，43-48) 
This sub-section seeks to show that the contrast to the teaching about non-
retaliation and being perfect in the Sermon on the Mount (5:38-42，43-48) is 
26 5:25-26 seems like a parable of the eschatological scenario, with a sense of priority and 
urgency for reconciliation on the way to final judgment. See Fenton, p. 88; Filson, p. 85; Hill, p. 122; 
Schweizer, p. 120; Powell, p. 82. For Gundry, it is more of a parable of reconciliation rather than of 
eschatology when Mt. 5:25-26 is compared with Lk. 12:57-59 (pp. 86-87). 
27 According to Filson, 5:25 implies that the opponent has a strong case (p. 85). 
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summarized by the Eschatological Speech in 24:10 as causing stumbling (falling away) 
betraying and hating one another in times of persecution. 
The teaching about non-retaliation (5:38-42) and being perfect (5:43-48) are set 
in an atmosphere of law, which takes the Jewish legal restriction on retaliation as the 
point of departure, and ends with Jesus pulling away his understanding of the Law 
from a legalistic perspective.28 Here lies the advice of not setting in opposition to evil 
in 5:39a, possibly understood in a judicial sense, which is further illustrated with legal 
examples of physical insult (v. 39b), litigation (v. 40), forced service (v. 41), plus the 
demands for gifts and loans. In addition, according to 5:43-48, the avoidance of 
retaliation is part of the goal of perfection.29 Despite legal wordings and examples in 
5:38-42, Jesus is mainly concerned with discipleship and with being children of the 
Father in the heavens (cf. 5:44, 48). The narrative approach to summarize the above 
teachings in terms of their contrast is found in 24:10 ‘ 
Compared with the teaching about non-retaliation and being perfect in 5:38-48, 
24:10 is the obvious opposite of maintaining communal harmony and striving for 
perfection. In times of persecution, when each within the community does not resist 
retaliation, they end up hating one another. When hatred leads to betrayal, the latter 
repeats among members of the community. One has become a stumbling block to 
others once revenge is taken, for retaliating actions are not acts for the children of the 
28 Gundry, p. 94; Hill, p. 127; Schweizer, pp. 129-130. Cf. Ex. 21:24，Lev. 24:20, Deut. 19:21. 
29 Filson, p. 89. Commentators generally seem to worry about a confusion between vengeance 
on the personal level and justice on the social level. For example, Plummer is quick to point out that, 
according to Deut. 32:35, Ps. 94:1 in the Old Testament, vengeance belongs to God (p. 84). Also, Davis 
& Allison 1 remind us that "there is not genuine contradiction between the rejection of [retaliation] and 
a belief that eschatological punishment on sinners (cf. Rom 12:14-21)" (p. 540). 
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Father in the heavens (cf. 5:43-48). Hence, 24:10 summarizes 5:38-48 through 
contrast. 
When Jesus teaches in the Sermon on the Mount about non-retaliation (5:38-48), 
the difficulty in obedience has not been simultaneously established by the story of 
Matthew at that point. However, when Jesus teaches in the Eschatological Speech, it 
was done in the context of the eve of his own persecution in Jerusalem by the chief 
priest and elders. Hence，if one cannot refrain from retaliation in peaceful times as 
exemplified by the Sermon on the Mount, of course the lack of it in times of 
persecution as exemplified by the Eschatological Speech constitutes communal � 
disharmony. Hence, patterns of summarization and contrast between 5:38-48 and 
24:10 are also confirmed by the contexts of their respective speeches. 
5. The Lack of Forgiveness and Non-judgment (24:10 cf. 6:14-15’ 7:1-5) 
According to the Sermon on the Mount, the rationale for forgiveness in 6:14-15 
and non-judgment in 7:1-5 are similar: one forgives so that one would also be treated 
with forgiveness by the Father, one does not judge so that one would also not be 
judged.30 Not only is 6:14-15 and 7:1-5 connected by similar rationale, they are 
connected as far as their common goal of communal harmony is concerned. This 
sub-section seeks to show that the teachings in 6:14-15, 7:1-5 of the Sermon on the 
Mount are about communal harmony. They are in turn similarly summarized by the 
Eschatological Speech in 24:10, in terms of their contrasting actions of falling away, 
mutual hatred and betrayal. 
30 Their rationale seems to be different from that for non-retaliation, for one does not retaliate 
because God will avenge. 
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Mt. 6:14-15 continues with the reconciliatory (5:21-26) and non-retaliating 
spirit (5:38-48), besides being read as part of the teaching on personal piety in 6:1-13.31 
The emphasis of 6:14-15 is on eschatological judgment, rather than a promise of 
forgiveness, for its warning of eschatological judgment highlights the kind of human 
judgment which 7:1-5 warns against and parallels it to the divine judgment.32 
Although the proverbial nature of 7:3-5 seems to relate to personal application,33 its 
implication on communal harmony is obvious.34 Hence both 6:14-15 and 7:1-5 teach 
v communal harmony. 
Contrasts of the teaching about forgiveness and non-judgment in the Sermon on 
the Mount (6:14-15，7:1-5) similarly constitutes the kinds of internal strife as 
summarized by 24:10. Judgment necessitates forgiveness. In times of persecution, 
31 Mt. 6:14-15 has been considered as a commentary on Mt. 6:12，which is part of the Lord's 
prayer about forgiving debts. See Robinson, p. 52; Filson, p. 97; Hill, pp. 139-140. A point of interest 
is that both 6:12 and 6:14-15 seem to imply human forgiving as a condition for obtaining divine 
forgiveness (see Luz, p. 389). This lead some commentators to defend the availability of the latter. For 
example, Plummer emphasized that our forgiving others do not by itself secure divine forgiveness (p. 
104). On the other hand, Filson is quick to point out that it is our unforgiving spirit which makes us 
difficult to receive the readily available divine forgiveness (p. 96). Still, others to emphasis the 
conditionality. For example, Buchanan reckoned that Jesus was reemphasizing the theology which 
believe that God will forgive parties to the contract on the Day of Atonement only on the condition that 
Jews and/or Christians also forgive one another and become reconciled to one another (italics mine) (p. 
314). The use of plural underlines its communal concern. See Davis & Allison 1, p. 616. 
32 Davis & Allison 1 interpret the present location of 6:14-15 as serving to denote that the right 
of the eschatological community to utter the Lord's prayer and the efficacy of the prayer depend upon 
communal reconciliation (p. 617). According to Plummer, "Just as the forgiveness of others prepares us 
to receive the forgiveness of God, so our condemnation of others prepares the way for His 
condemnation of us" (p. 111). See also Augustine Stock, The Method & Message of Matthew 
(Collegeville: Liturgical, 1989)，pp. 103-104. 
33 Robinson，p. 60; Filson, p. 104; Hill, p. 146. 
34 Plummer comments that "[n]o one likes adverse criticism, and he who loves his neighbor as 
himself will be loath, rather than eager, to criticize others adversely" (p. 111). Schweizer sees the 
pericope as passing from the theme of total devotion to God to that of relationships toward the fellow 
human being (p. 167). Gundry considers that it starts to finish up the series of prohibitions about 
communal life which are left of at 5:48 about the love of enemies (p. 120). According to Davis & 
Allison, the sermon is turning to the social issue of how to treat one's neighbor (vol. I，p. 668). Luz 
interprets this saying as immediately coming after the section on the love of enemies in the Sayings 
Source and pointing beyond personal hostilities to the context of the kingdom of God in Jesus' 
eschatology (p. 416). All in all, the communal significance in this teaching is inescapable. 
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when mistrust breeds presumptuous judgment, the lack of forgiveness lays stumbling 
blocks for those in the faith, as well as opportunities for hatred and betrayal of one 
another. Thus, narrative patterns of summarization and contrast exist between the 
teaching of forgiveness and non-judgment in the Sermon on the Mount (6:14-15, 7:1-
5) and the communal disharmony as falling away, mutual betrayal and hatred in the 
Eschatological Speech (24:10). 
To sum up: reconciliation and settlement (5:21 -26)，non-retaliation and being 
perfect (5:38-48), and forgiveness and non-judgment (6:14-15, 7:1-5) represent three 
levels of communal harmony in the Sermon on the Mount which the opposite is 
summarized by 24:10. Reconciliation is the most active response to offense. Non-
retaliation signifies a kind of passivity, but nonetheless a forgiving attitude. Non-
judgment suggests that offense is not even taken. Whatever levels of communal 
harmony they are considering, their lack constitutes the kinds of internal strife 
summarily described in 24:10. As such, the combined narrative patterns of 
summarization and contrast exist between the Sermon on the Mount and the 
Eschatological Speech, with regard to the theme of communal disharmony in 
persecution. 
C. False Prophets & Lawlessness 
The five speeches which embody the teaching of Jesus address an aspect of 
persecution about false prophets and lawlessness. This section demonstrates that 
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narrative patterns of repetition, contrast and summarization are found between the 
Sermon on the Mount and the Eschatological Speech for these aspects. 
1. False Prophets (24:11, 24 cf. 7:15-20) 
The appearance of false prophets is mentioned in 7:15-20 and repeated twice in 
24:11 and 24:24. This sub-section will demonstrate that a narrative pattern of 
repetition exists between the Sermon on the Mount and the Eschatological Speech, 
with respect to the theme of false prophets. The significance of the repetition of "false 
prophets" within the Eschatological Speech itself (24:11,24) will first be discussed as 
an aide to the understanding of repetitive relationship between the two speeches. 
a) False prophets and false messiahs 
Within the Eschatological Speech, the term "false messiah" is not explicitly 
used in 24:4-5 but its theme is inferred. 24:11 uses the term "false prophets," while 
24:24 mentions "false messiahs and false prophets." In this regard, false messiahs and 
false prophets are synonymous, because both cause to err (24:4-5,11) and the giving of 
great signs and marvels do not seem to restrict to either of them (24:24). Thus, the 
significance of their repetition within the Eschatological Speech is not necessarily of 
reminder, but rather of interchangability.35 
b) The image of false prophets 
Both the Sermon on the Mount and the Eschatological Speech describe the false 
prophets. According to the Sermon on the Mount, they are "in clothing of sheep within 
35 Stock, p. 368. Cf. Davis & Allison 3，pp. 342-343. According to Davis and Allison, 24:11 
served to remind 24:4-5 and foreshadow 24:24. 
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but are ravenous wolves" (7:15) and one can discern false prophets by their "fruits" 
(7:16-20). According to the Eschatological Speech, they can be discerned by their 
effect of leading others astray. (24:11, 24). The description on false prophets has 
caused much discussion on their identity.36 However, the historical identity of these 
false prophets in Matthew is not crucial to our understanding of narrative patterns 
among the speeches. Nevertheless, the immediate literary context in which the 
descriptions occur would throw light onto the image of false prophets according to 
Matthew. 
The warning about false prophets in the Sermon on the Mount is preceded by 
Jesus' comment that few will find the narrow gate/road (7:14). In other words, many 
false prophets will pose as guides to the way of life, hence the need for discernment 
(7:16-20). Similarly, false prophets as misleading guides prevent others from 
following the constricted path of tribulation. This image of road guides matches with 
the description of false prophets in 24:11,24: that they will arise to "lead astray many" 
(literally meaning "cause many to stumble"). Thus, the image for false prophets in the 
Sermon on the Mount is also repeated in the Eschatological Speech. 
c) The effect of false prophets 
According to 7:16-20，one supposedly discern false prophets by "their fruits" 
which are "bad/evil (7:17)."37 Matthew does not explicitly state how false prophets do 
36 Plummer suggests that the false prophets were the scribes and Pharisees, though the term 
could be of wider application in the context of Mt. 7 (p. 116). Also, Hill suggests that the reference was 
to false Christian prophets, as it also seems to apply in 24:11,24 (p. 151). For a summary, see Hagner 1， 
p. 182. 
37 Many commentators have pointed out that 7:16-20 is tightly composed as an inclusio. This 
is an example of employment of narrative pattern within a speech of Jesus. See Hill, p. 151; Gundry, p. 
128. Gundry noted that there are two pairs of couplets. Also Davis & Allison 1，p. 711; U. Luz, p. 439; 
Buchanan, p. 352. Buchanan noted that the lines within the inclusion is organized as a chiasma. 
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evil, though they may be discerned by their particular good or evil deeds.38 According 
to Davis and Allison, evil fruits in 7:15-20 were understood as doing lawlessness in 
7:21-23, while Davison argues against such unity on the point of identification of false 
prophets in 7:15 with doers of lawlessness in 7:23.39 According to Davison, there is an 
element common to both 7:15-20 and 7:21-23 : the production of bad fruit.40 In other 
words, false prophets as bearers of bad fruit are not necessarily doers of lawlessness, 
even though bad fruits include lawlessness. 
We disagree with such construal of unity between 7:15-20 and 7:21 -23 in order 
to explain what bad fruits entail. It is obvious that good and bad fruits refers to false � 
prophets in the former, while doers of lawlessness is contrasted with doers of the will 
of the Father in heaven in the latter.41 Thus, the leading astray by false prophets in 
24:11,24 points back to bad/evil fruits in 7:15-20. This is due to the repetition for 
false prophets at the point where their effect is most explicitly stated (24:11); and the 
exhortation to discern false prophets by their fruits (7:20) is then recalled. In other 
words, the effect of false prophets in the Sermon on the Mount is complemented by 
that in the Eschatological Speech, with the narrative use of repetition for false prophets 
between the two speeches. 
38 Filson，p. 107. For Schweizer, "This is certainly suggested by reference to the "good" rather 
than the "healthy" tree and the "evil" instead of the "poor" fruit (cf. 5:45,22:10; also 7:11)" (p. 177). Cf. 
Buchanan, p. 353. Buchanan considered that the author was implying that evil things are done by evil 
people. In other words, the false prophets produce evil fruits because they themselves are evil. 
39 Davis & Allison 1，pp. 693-694. Cf. James E. Davison, "Anomia and the Question of an 
Antinomian Polemic in Matthew," JBL 104 (4) 617-635 D 1985. 
40 Davison, pp. 628-629. 
41 This would be explained in detail in the following discussion on "lawlessness." 
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2. Lawlessness (24:12 cf. 7:21-23) 
This sub-section aims to show that there are narrative patterns of repetitive 
contrast and summarization, with regard to the theme of lawlessness, between the 
Sermon on the Mount in 7:21-23 and the Eschatological Speech in 24:12. We would 
discuss why the "lawlessness" theme in 7:21-23 and 24:12 are comparable by showing 
their pattern of repetitive contrast, despite that the word occurs four times in Matthew 
(7:21-23,13:41,23:28,24:12). Moreover, the pattern of summarization of 7:21-23 by 
24:12 supports that lawlessness also refer to failure in doing the will of the Father in 
heaven in general. 
a) "Doers of lawlessness" and "the increase of lawlessness" 
Lawlessness, auofiLa, occurs in the Sermon on the Mount (7:21-23), the 
Parables Speech (13:41), in the woes against the Pharisees (23:28) and in the 
Eschatological Speech (24:12). Gerhard Barth suggested that Matthew was 
polemicizing against a group of antinomians which undermined the validity of the 
whole Old Testament law.42 The question concerning lawlessness {ccvoijucc) is then 
whether the term is actually referring to the antinomian attitudes of this group. 
According to James E. Davison who investigates occurrences of ai/ofiiam Matthew, 
the first three references were not specific enough to support the antinomian 
hypothesis, while the last reference cannot possibly be applied to an antinomian 
42 Gerhard Barth, "Matthew's Understanding of the Law," in Tradition and Interpretation in 
Matthew, eds. G. Bornkamm, Gerhard Barth, Heinz Joachim Held, trans. Percy Scott (London: SCM, 
1963)，pp. 94-95. . 
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group.43 The following highlights the differences among 7:21-23, 13:41 and 23:38， 
and the similarities between 7:21-23 and 24:12. 
“[T]he ones working lawlessness" in 7:21-23 is different from "the doers of 
lawlessness" in 13:41; the latter points to their identity of being weeds as "the sons of 
the evil one" (cf. 13:38). While 7:21-23 refers to wtothey are, 13:41 refers to who 
they are.44 In the woes against the Pharisees, their "lawlessness" {auoiiLCCc;) (23:28) is 
contrasted with righteousness and used in the contrast between the inside and outside 
of the same person.45 Therefore, "lawlessness" in 23:28 is not comparable with that in 
7:21-23. However, in 24:12, "the increase of lawlessness" is contrasted with "the 
tA' 
cooling of love."46 This repeats a pattern of contrast in 7:21-23 which contrasts "the 
ones working lawlessness" with those "who does the will of the Father in the heavens." 
Therefore a narrative pattern of repetition for the theme of lawlessness is demonstrated 
between the Sermon on the Mount and the Eschatological Speech. 
b) "The will of the Father" and "the cooling of love" 
When repetition is viewed as part of the unfolding of Matthew, previous contrast 
can throw light on latter contrast. Besides the repetition of contrast in 7:21-23 and 
24:12, the cooling of love succinctly summarizes, in a negative sense, the doing of the 
will of the Father. The summarization of 7:21-23 at 24:12 between the two speeches of 
Jesus is supported by the sayings of Jesus at 11:27, 22:36-39, as the story about Jesus 
43 Davison, "Anomia and the Question of An Antinomian Polemic in Matthew. “ The 
occurrences are: 7:21-23, 13:41，23:28，24:12. 
44 Davison, p. 630. "There are no specific allusions made to the kind of sins these evildoers [in 
13:41]may have been guilty of .’，. 
45 Davison, p. 633. 
46 Davison, p. 632. -
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unfolds from 7:21-23. These signposts provide a detailed understanding about the 
will of the Father in the heavens; and also clues to an understanding of lawlessness in 
terms of love, before 24:12 summarizes the failure of doing the will of the Father 
(7:21-23). 
It has been suggested that the will of the Father in the heavens in 7:21-23 is best 
understood as none other than what Jesus has revealed in his teaching on the Mount.47 
However, the close association between the will of the Father in the heavens and Jesus 
is most explicit in 11:27, where Jesus says that no one understands the Son except the 
Father, neither anyone understands the Father except the Son; and to whomsoever the � 
Son chooses to reveal.48 Thus, in the unfolding of Matthew between 7:21-23 and 24:12, 
this mutual understanding between the Father and the Son (Jesus) in 11:27 reinforces 
what can be understood about the will of the Father in 7:21-24. It implies that failure 
in doing whatsoever Jesus teaches is equivalent to failure in doing the will of the 
Father in the heavens. 
About understanding lawlessness in terms of love, we turn to 22:36-39 where 
Jesus teaches the love of the Lord God and the love of one's neighbor. These two 
commands are said to be the greatest commandment in the law and on which all the 
law and the prophets hang.49 Numerous discussions focus on the teaching of Jesus on 
47 Hill, p. 152; Davis & Allison 1，p. 712. Cf. Luz, p. 446. 
48 Discussions of this verse are usually focused on the authenticity of the saying (e.g. Hill, p. 
205-206), the meaning of imyLi/cSaKeL (e.g. Davis & Allison 2，p. 281.) and whether the mutual 
knowledge of the Father and the Son is exclusive to them (e.g. Gundry, p. 217). Nevertheless, an 
important point of this verse is the mutual knowledge and intimacy between the Father and the Son 
Jesus. See also Gundry, p. 217; Garland, p. 132; Davis & Allison 2, p. 282. 
49 Plummer (p. 308) considered that 22:36-39 concerned the kind of commandment that is great 
in the Law. -
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the law and Matthew's attitude towards it.50 Our interest lies in how Jesus' 
interpretation of the law at 22:36-39, as part of the unfolding of Matthew between 
7:21-23 and 24:12, throws light on what can be understood by lawlessness. 
Lawlessness, then, in terms of Jesus' interpretation, would be the lack of love for God 
and for one's neighbor. Thus, the cooling of love in 24:12 of the Eschatological 
Speech eloquently summarizes lawlessness in 7:21-23 which entails the failure to do 
the will of the Father in the heavens, lacking love for God and one's neighbor. 
To sum up: false prophets are presented among the teaching speeches of Jesus in � 
the form of narrative pattern of repetition, while lawlessness is presented as patterns of 
repetitive contrast. Both the image and effect of false prophets are repeated between 
7:15-20 of the Sermon on the Mount and 24:11 of the Eschatological Speech. 
Lawlessness, another aspect of persecution which closely follow false prophets,51 is 
also presented as patterns of repetitive contrast between 7:21-23 and 24:12 of the same 
two speeches. Moreover, the component of the latter contrast, the cooling of love, also 
50 Filson considers that the teaching represents fully and accurately the full scope of Jesus' 
teaching (pp. 237-238). According to Hill, whether the two commands give expression to the law and 
the prophets or the latter take the former as their basis, the essence of the divine will is already expressed 
in them (p. 307). 
Fenton regards the reference to the law and the prophet as an attempt on the part of the 
evangelist to bring Jesus into line with the teaching of the Jewish rabbis (p. 121). Schweizer sees the 
term "law" as used by the implied author to set Jesus clearly apart from Pharisaic pettifogging, with the 
point of contrasting between pharisaic legalism and the ethics of love (p. 426). Gundry considers the 
emphasis lies in the authority of Jesus in the interpretation of the law, with additional the intention is to 
leave the Pharisees in a bad light (p. 450). Similarly for Garland, this shows the profound insight of 
Jesus into the law, compared with his Pharisaic antagonist (p. 225). Harrington took this love-
commandment to be the author's understanding of the meaning and direction of the Torah (p. 316). 
51 As mentioned in the above section, the unity between 7:15-20 and 7:21-23 has been the main 
issue concerning the structure of its wider context. Similarly, the Matthean uniqueness of 24:10-12 was 
highlighted by redaction studies. Whether in arguing for the connections between 7:15-20 and 24:11 
and that between 7:21-23 and 24:12 would contribute to the unity of either 7:15-23 or the uniqueness of 
24:(10)11-12 is not the main concern of this discussion. 
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summarizes a component of the first contrast, the failure to do the will of the Father in 
the heavens. 
D. Perseverance & Purpose 
Perseverance and its purpose is an important aspect for the eschatological theme 
of persecution among the teaching speeches of Jesus. In the Sermon on the Mount, 
Jesus teaches about the way of persevering under adverse external conditions (7:24-
27). In the Mission Speech, the disciples are promised the reward of salvation as they 
endure the hatred of all (10:21-22). In the Eschatological Speech, the promise of 
salvation for perseverance is understood in light of internal strife (24:12-13), and the 
eschatological purpose for such perseverance is provided (24:14). This section will 
investigate how the way, the circumstances and the purpose of persevering are 
unfolded among the speeches in the form of narrative patterns and culminated in the 
Eschatological Speech. 
1. The Way of Persevering (24:13 cf. 7:24-27) 
According to 7:24-27 in the Sermon on the Mount, Jesus teaches that those who 
have heard and acted on his words are likened to those who have built the house on the 
rock (7:24), which do not fall under rain, floods and winds (7:25). They are contrasted 
with those who do otherwise and are likened to have built their house on the sand 
(7:26), which fall under adverse external conditions (7:27). The use of future tense for 
the word "liken" seems to indicate that the mentioned adverse external conditions refer 
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to crises at the time of the final judgment; and, the parable of builders in 7:24-27 refers 
to the eschatological parable of the wise and foolish maiden in 25:1-13.52 
We disagree that Jesus is directly referring to the final judgment in 7:24-27, nor 
do we think that the parables are comparable just because of the use of words like 
“wise” and "foolish." At the point of the story about Jesus when he preaches his 
Sermon on the Mount, it refers to the general consequence of acting or not acting on 
the words of Jesus, not directing at final judgment.53 The parable of the wise and 
foolish builder in 7:24-27 emphasizes the way of persevering under adverse conditions, 
while the parable of the wise and foolish maiden in 25:1-13 emphasizes the result of 
separation in the final judgment. Therefore, they are not comparable in terms of 
possible common reference to the final judgment. Nevertheless, the above 
observations suggest a possible eschatological tone in 7:24-27 which the description of 
adverse conditions seems to warrant attention. 
The adverse conditions of “rain，，，“floods” and "winds" (7:25，27) strongly 
demonstrate the eschatological tone of the parable of the wise and foolish builders. It 
is possible that Matthew's use of these words might just reflect the climate of the 
region in which the community resided.54 However, compared with Luke's gospel 
where a single word "flood" is used, Matthew's usage suggests that it is more than 
providing weather information. The storm often represents God's judgment in the Old 
Testament, and the difficulties and trials of the latter days are sometimes pictured as 
52 Davis & Allison 1，p. 720; Filson，p. 108; Fenton, p. 114. 
53 According to Filson, this parable is often called the closing parable to the Sermon on the 
Mount, which concludes the teachings of Jesus in Mt. 5-7 (p. 107). See also, Luz, pp. 452-453; Stock, 
p. 124. 
54 Filson, p. 107; Beare, p. 199, Cf. Hill, p. 153. 
Perseverance & Purpose 40 
terrible tempest in later Jewish literature.55 Thus, rain, floods and winds strongly 
allude to the eschatological scenario, though we have reservations as to whether the 
parable itself directly refers to the final judgment. 
Given its strong allusion to the eschatological scene, 7:24-27 is closely related to 
24:13 in terms of their common perseverance motif for the end of ages. In the Sermon 
on the Mount, 7:24-27 refers to the way of persevering, In the Eschatological Speech, 
24:13 refers to the way of persevering to the end and its promise of salvation. In terms 
of narrative patterns, the teaching about the way of persevering in the Sermon on the 
Mount (7:24-27) is a preparation for the exhortation of persevering to the end and the 
promise of salvation in the Eschatological Speech (24:13). On the other hand, “the 
[one] enduring to [the] end …will be saved" in 24:13 is a repetition of the same 
wording of promise of salvation in the Mission Speech (10:22). Therefore, it seems 
that 7:24-27 might also have been simply preparing for the exhortation in 10:22 of the 
Mission Speech, instead of similar exhortation in the Eschatological Speech. 
However, the similarity in contexts of both 7:24-27 and 24:13 and the lack of 
similarity between 7:24-27 and 10:22 suggests that narrative preparation is most likely 
for the former. A comparison of the preceding contexts of the teaching about the way 
of persevering in 7:24-27 and that about persevering to the end in 24:13 yields a 
striking parallel. Both are addressing the themes of false prophecy (7:15-20, 24:11), 
doing the will of the Father and lawlessness (7:21-23，24:12),56 while such is absent 
from a similar comparison of'7:24-27 and 10:22. Thus, their similar preceding 
55 Davis & Allison 1, pp. 721-722; Hagner 1，pp. 191. 
56 See the above section on false prophets and lawlessness, which compares Mt. 24:11 and 
24:12 with Mt. 7:15-20 and 7:21-23 respectively. 
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contexts strongly support the suggestion that the teaching in 7:24-27 of the Sermon on 
the Mount prepares for the exhortation in 24:13 of the Eschatological Speech. 
2. The Circumstances of Persevering (24:13 cf. 10:22) 
As mentioned in the above sub-section, the wording "the [one] enduring to [the] 
end ... will be saved" in 10:22 of the Mission Speech is repeated by 24:13 of the 
Eschatological Speech. However, their circumstances of perseverance differ. 
At the beginning of the Mission Speech in Mt. 10，the disciples are instructed to 
direct their mission to the house of Israel (cf. 10:5-6). They would expect two types of 
response: those who welcome them and those who do not listen to their words 
(10:11-14). Therefore, some of their own kinsmen would reject the disciples. Further 
along in the immediate context of 10:22, the disciples are to expect betrayal by family 
members (cf. 10:21). Thus, the circumstance which requires one to persevere to the 
end in the Mission Speech is a kind of external pressure. Difficulty comes from those 
who reject their message, rather than from circumstances associated with internal 
strife.57 
According to the immediate context of 24:13 in the Eschatological Speech, the 
disciples are exhorted to persevere under the circumstances of internal disharmony: 
falling away, betraying and hating one another, rise of false prophecy, going astray of 
many, increase of lawlessness and growing cold of love (cf. 24:10-12).58 Although 
57 It would not make any difference even if 10:16-23 goes beyond the historical situation of the 
twelve to include the situation of missionaries in Matthew's own day. Those Jews who reject the 
message of Matthew's community and those family members who betray them are still considered 
external to the community of Matthew. 
58 Please refer to the above sections for discussions on Mt. 24:10-12. 
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24:13 repeats "the [one] enduring to [the] end ...will be saved" 10:22b, the 
circumstance which requires perseverance in the Mission Speech is different from that 
in the Eschatological Speech. By employing the narrative pattern of repetition among 
the speeches in 10:22 and 24:13, Matthew covers all the circumstances which require 
the perseverance of the disciples with the promise of the reward of salvation. 
3. The Purpose of Persevering (24:14 cf. 10:5-6) 
According to the Great Commission of Jesus at the end of Matthew, the 
disciples are to "go and make disciples of all nations" (28:19a). This kind of universal 
mission is a far cry from the particularistic mission to the house of Israel according to 
the teaching of Jesus in the Mission Speech, However, we observe the employment of 
a narrative pattern of pivot in the unfolding of the teaching speeches of Jesus; and the 
following will show that 24:14 is the unique pivot which cater for the change in the 
missiological imperative.59 Through this pivot, the teaching about mission changes 
from one exclusive for Jews in the Mission Speech to one inclusive of the Gentiles in 
the Eschatological Speech. Thus, the missiological understanding at the end of the 
teaching speeches of Jesus coincides with that at the end of the story about Jesus. 
a) The house of Israel and all nations 
According to 10:5-6 in the Mission Speech, Jesus instructs the disciples to 
proclaim the good news of the kingdom only to the lost sheep of the house of Israel. 
According to 24:14 in the Eschatological Speech, Jesus instructs that the good news 
has to be proclaimed throughout the whole world as a testimony to all nations. 
59 See narrative patterns summarized by Bauer, pp. 15-16. 
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Similarly at the end of Matthew, the disciples are told to “go and make disciples of all 
nations" (28:19a). The question is whether "all nations" is inclusive or exclusive of 
Israel, hence whether the mission imperative in 24:14 and 28:19 completes or 
contradict that in 10:5-6.60 
Hare and Harrington suggested that "all nations" {ndura tcc eOurj) in 28:19 
referred to all the Gentiles, excluding Israel.61 The development of an exclusive 
mission to the Gentiles, from a Jews-only mission in the Mission Speech, seems to be 
； supported by a transition at 21:43, in which Jesus said, "the kingdom of God will be 
taken away from you and given to a people who will produce its fruits." However, 
Matthew also tells us that the chief priests and the Pharisees understand themselves as 
the addressee of 21:43,45. Therefore, we conclude that 21:43 is an exclusive warning 
against the leaders among the Jews, rather than a transition to a mission exclusive of 
the Jews. 
Moreover, Meier examines the use of eOurj in Matthew, especially those cases 
where the sense of the word cannot be limited to "Gentiles," and concludes that 28:19 
is referring to all the nations, including Israel.62 In support of Meier, we would point 
out that 10:23 subtly hints that the Jewish mission is to be continued until the parousia 
in 10:23.63 Therefore, we take the position that the mission to all nations in 28:19 
60 See Eung Chun Park, The Mission Discourse in Matthew's Interpretation (Tubingen: Mohr, 
1995), 169-177，for a summary of different views. 
61 Douglas R. A. Hare & Daniel J. Harrington, "Make Disciples of All the Gentiles (Mt. 
28:19)," CBQ 37: 359-369 (July 1975). 
62 John P. Meier, "Nations or Gentiles in Matthew 28:19?" CBQ 39: 94-102 (January 1977). 
The five cases are highly redaction and contain three out of four occurrences of eOurj modified by 
TTocura va, one of which is 28:19. 
63 Davis & Allison 2，p. 192; Hagner 1，pp. 278-280. 
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includes Israel. The difference between the particularistic and the universal mission is 
in fact an inclusive development in the idea of mission in Matthew. 
The inclusive development of the missiological imperative has been explained 
by Anderson as part of an investigation of the role verbal repetition play in Matthew.64 
Anderson considers that the chiastic pattern of response to Jesus by various groups 
functions as a device in the story about Jesus to extend mission to the Gentiles.65 We 
take this as a point of departure for showing the effectiveness of 24:14 as a pivot 
within the teaching of Jesus to develop the idea of universal mission. Summarily, the 
following will compare the episode of the Canaanite woman in 15:22-28, which is said � 
to be the fulcrum in Anderson's chiasma，with the words of Jesus in 24:14 in order to 
demonstrate the uniqueness of the latter. 
b) 24:14 as pivot in the teaching of Jesus 
In response to the crying Canaanite woman and the disciples4 request to send her 
away, Jesus expresses his mission to Israel has absolute priority (15:22-24). It would 
be difficult to decide whether Jesus was turning down the woman or trying her faith. 
Nevertheless, his expression is consistent with the instructions he gave to the disciples 
in 10:6-7 of the Mission Speech, in which they were to go only to the lost sheep of 
Israel. However, the insistence of the Canaanite woman and the reason she gave 
(15:26-27) seems to amaze Jesus. Due to her great faith, he conceded to her request for 
64 Anderson, pp. 179-189. 
65 The focus of this chiasma of stories moves from the two blind men (9:27-31) to the Jewish 
leaders (12:38-42), the disciples (14:13-21)，finally to the Gentile (15:22-28), and back through the 
disciples and the Jewish leaders (15:30-38; 16:1-4) to the outcasts again (20:29-34). The most faithful 
respondents (the blind men in Mt. 9:27-31, 20:29-34) are said to link with the Gentile (the Canaanite 
woman in 15:22-28) in this chiasma. _ 
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healing (15:27-28). 15:22 indicates that the woman is a non-Israelite associated with 
the region of Tyre and Sidon and she was the one who initiated the episode (15:22). 
From the response of Jesus, one can infer that if there is any justification for the 
extension of mercy to a Gentile, it is because of the reason of faith. The justification is 
derived from an encounter between Jesus and a particular Gentile and the presentation 
of the extension of mercy is rather indirect and subtle. 
However, the pivot provided by 24:14 within the teaching of Jesus is direct, 
; general, clear and purposeful. On the one hand, it is similar to 15:22-28 in that Jesus 
also speaks in the first person. On the other hand, it stands in contrast to the episode of 
the Canaanite woman because it occurs within a teaching speech of Jesus. He is 
teaching about the end of the age and he is the one who took the initiative to speak. 
24:14 refers to all nations in general, not only a particular Gentile. 24:14 clearly says 
that the good news is to be preached in the whole world, though it lies in the context of 
warnings about persecutions. 24:14 gives the universal mission an eschatological 
purpose. Thus, together with the betrayals and persecution (24:9-12), the universal 
mission will lead up to the end of the age. 
The above comparison and contrast clearly demonstrates that 24:14 is unique in 
its pivotal function, in terms of its position within the teachings of Jesus and its content. 
From the perspective of the unfolding of both the teaching of Jesus and the story about 
Jesus, the Eschatological Speech in which 24:14 reside strategically coincides with the 
ending of Matthew. Both complete the development of a particularistic mission to a 
universal one. In terms of its content, 24:14 provides not only a missiological 
justification for the exhortation to perseverance, it also provides an eschatological 
purpose for the extension of mission. 
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To sum up: in terms of narrative patterns, the way of persevering in the Sermon 
on the Mount (7:24-27) is the preparation for the exhortation to persevere to the end in 
the Eschatological Speech (24:14). The narrative pattern of repetition (10:22 & 24:14) 
allows the promise of reward of salvation for persevering to cover all circumstances of 
perseverance: external rejection in the Mission Speech and internal strife in the 
Eschatological Speech. Finally, the missiological justification for perseverance in 
� 24:14 in the Eschatological Speech serves as a narrative pivot within the teaching 
speeches of Jesus and facilitates the extension from particularistic mission in the 
Mission Speech (10:5-6). 
E. Concluding Remarks 
Through an investigation of narrative patterns among the five speeches, 
according to the theme of persecution, this chapter demonstrate a gradual unfolding of 
the teaching about eschatology in the five speeches. While the story about Jesus 
proceeds towards the anticipation of parousia at its end, the eschatological theme also 
culminates in the last teaching speech of Jesus in Matthew. The unfolding and 
culmination of the eschatological theme of persecution has been demonstrated through 
the existence of narrative patterns for the different aspects concerning persecution. 
The identity of the persecutors are much generalized and the severity of persecution 
reaches a climax in the Eschatological Speech. Communal disharmony is succinctly 
summarized by the same speech, so do the appearance of false prophets and 
lawlessness. The exhortation to persevere to the end has been well-prepared, the 
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circumstances of perseverance for the promise of the award of salvation is well-
covered, and the pivotal extension of mission is fully organized. All these 
employment of narrative patterns support the observation that the anticipatory concern 
at the end of the story about Jesus coincides with the culmination of the eschatological 
theme at the end of his teaching. 
III. The Eschatological Theme of Separation 
Separation, another major eschatological theme, is first found among the five 
speeches in the kingdom of heaven parables of the weeds (13:24-30, 36-43) and of 
the dragnet (13:47-49) in the Parables Speech. It repeats in the parable of the 
separation of the two persons (24:40-41) and is elaborated by the parables of the ten 
bridesmaids (25:1-13) and of the sheep and the goats (25: 31-46) in the 
Eschatological Speech. As the separation theme culminates in the last teaching 
speech of Jesus, it is closely associated with communal authority - the major theme 
in the Community Speech (18:1-35). 
Similar to the theme of persecution discussed above, the separation theme is 
organized among the five speeches by the employment of narrative patterns. To 
simply say that eschatology is a theme in the construction of Jesus' speeches fails to 
recognize its unfolding pattern in the teaching of Jesus.1 Separation appears in 
other speeches earlier in the unfolding of the teaching of Jesus, before it culminates 
in the Eschatological Speech. Moreover, the auxiliary theme to separation has 
already been presented in the preceding speech. 
This chapter will investigate the narrative patterns that initiate the separation 
theme as a minor theme in the Parables Speech, and prepare for its major appearance 
in the Eschatological Speech.2 Also, narrative patterns between the Community and 
1 Cf. Bornkamm. 
2 Redaction critics observe that in both Mt. 13 and 24-25 where Matthew leaves Mark, 
Matthew continues with six parables, therefore, they conclude Mt. 13 and 24-25 share the same 
compositional technique. See Davis & Allison 2，pp. 370-372. Also Fenton, pp. 215, 379; Beare, pp. 
303，462. Our discussion of the relationship between the two speeches in Mt. 13 and 24-25 is more 
specific and focused and carried out in terms of a singular theme. 
48 
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the Eschatological Speeches, which facilitate the causal role of communal authority 
in the theme of separation, will also be investigated. The following discusses 
according to some general features of separation: the time of separation, the ones 
being separated, the reason for separation, as well as the relationship between 
separation and communal authority. 
A. The Time of Separation (24:3 cf. 13:24-30，36-43，47-49) 
The time of separation is first indicated in the teaching speeches of Jesus in the � 
parable of weeds in the wheat (13:24-30, 36-43) of the Parables Speech. According 
to 13:30, the weeds would be separated from the wheat at the time of the harvest. 
In Jesus' interpretation of the same parable (13:36-43)，the harvest happens at the 
end of the age (13:39-40). The time of separation at the end of the age is confirmed 
by the parable of good and bad fish in the same speech (13:47-49). Therefore, the 
time of separation according to the Parables Speech is at the end of the age. 
Of the five occurrences of "the end of the age" in Matthew, three of them are 
found in the Parables Speech (13:39-40, 49)，one is found in the Eschatological 
Speech (24:3) and the other is found in the Great Commission at the end of the 
narrative (28:20). Since the narrative relationship among the five speeches is the 
concern of this paper, our discussion will focus on the repetitive occurrences in the 
Parables and the Eschatological Speeches. The repetition is not only an indication ’ 
of emphasis about the time of separation in the Parables Speech. This section will 
show that the narrative pattern of repetition, with regard to the phrase “the end of 
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age，，in the Eschatological Speech (24:3，cf. 13:39) provides opportunity for 
elaboration on the time of separation. 
The phrase "the end of the age" in 24:3 does not seem to relate directly to the 
event of separation in the Eschatological Speech at first glance. In fact, discussions 
associated with "the end of age" mainly focus on two questions. First, whether the 
events of the destruction of the temple (24:1-2), of the parousia and of the end of age 
(24:3) are understood as happening simultaneously, that is, coterminous, by Matthew, 
i Second, the related historical context of Matthew as before or after the fall of 
Jerusalem in 70 C. E.3 This investigation does not aim at establishing the historical 
context of Matthew's community. However, we propose that while 24:3 introduces 
the Eschatological Speech, the theme of separation in the speech itself is also 
important for understanding "the end of age" in that verse, thus also the time of 
separation. 
1. The Destruction of the Temple & “These Things” 
A major exegetical issue in 24:3 is whether "these things" in the verse is the 
same as that in 24:2, which is referring to the destruction of the temple. The 
conclusion would support or object that the destruction of the temple in 24:1-2 is 
coterminous with the parousia and the end of the age in 24:3. If "these things" in 
24:3 refers to the destruction of the temple in 24:1-2, then it happens together with 
the parousia and the end of age. It would then support that Matthew's community 
3 For an updated summary of different approaches to the question of relationship, see Davis 
& Allison 3，pp. 329-331; Donald A. Hagner, Matthew 14-28, WBC vol. 33b (Dallas: Word, 1995), 
hereafter Hagner 2, pp. 683-685. 
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was situated in before 70 C. E., when the temple had not yet been destroyed and they 
were still expecting all three events to happen together. If “these things" in 24:3 
does not refer back to 24:1-2 but only to the parousia and the end of age, then it 
would support the view that Matthew's community was situated after the destruction 
of the temple in 70 C. E. and they were waiting for the parousia and the end of age at 
that time. Redaction studies suggest that "these things" refer to the parousia and the 
end of age,4 implying the situation of Matthew's community as post-70 C. E.5 
Studies on the literary context of 24:3 may or may not support either the pre-70 C. E. 
or post-70 C. E. views, because it differs with how far one takes into account the 
preceding and/or the following verses.6 
4 Beare points out that '"the sign when all these things are about to come to pass' [in Mark] 
becomes 'the sign of your parousia and of the end of the age' [in Matthew]" (p. 463). Gundry 
observes that the second part of the question turns into a "two-folded reference to Jesus' coming and 
the consummation of age [compared with Mark 13]" (p. 476). Harrington considers that Matthew 
make more concrete the vague remark in Mk. 13:4 (p. 332). For Davis and Allison 3, the second part 
of the question in 24:3 is an explication of the "these things" in its first part (p. 337). 
5 Cf. Hagner 2，pp. 688-689. Focusing on 24:3 itself, Hagner pointed out that the way the 
question was asked in 24:3 indicates that the disciples equates the meaning of the destruction of the 
temple with the parousia. On the other hand, the emphasis of “not yet" in 24:6 by Jesus makes 
possible a separation of the destruction of the temple from the end of the age. In other words, Hagner 
2 implies that Matthew's community separates the destruction of the temple fi'om the end of age, but 
does not explicitly conclude that it is situated in post-70 C. E. period. 
6 For example, McNicol considers the discussion on the destruction of temple in the 
immediately preceding verses (24:1 -2) as providing reference for "these things," because the first /an 
in 24:3 is interpreted as "at the same time" rather than "and". This could provide support for the pre-
70 view. See Allan J. McNicol, Jesus' Directions for the Future, New Gospel Studies 9 (Macon, 
Georgia: Mercer University Press, 1996)，p. 91. Stock also considers preceding verses and concludes 
that "these things" in 24:3 refers to the fall of Jerusalem in 23:37-39, while the second part of 24:3 on 
the parousia and the end of age only provide further explanation (pp. 362-363). Garland considers an 
even wider context of 24:4-35 and points out that "these things" refer to Jesus' announcement about 
God's judgment on the temple and Jerusalem, and supports that Matthew's community is post-70 C. 
E. (pp. 235-236). Considering the whole of Matthew in terms of the teachings of Jesus, Davis 
suggests a post-70 C. E. view because 24:3 links the destruction of the temple with Jesus' earlier 
teachings about the advent of the Son of Man and the end of the age (pp. 166-167). There is also the 
assumption that the readers of Matthew understand the prophecy of Daniel as a reference to the 
desecration of the temple in 70 C. E . . . � � 
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Taking both emphases on 24:3 itself and its literary context together, we 
observe that the answer given by Jesus in the Eschatological Speech does not 
necessarily correspond to the two-part question of "what" and "when" in 24:3.7 
Jesus goes beyond answering about the "what" of 24:3 (that is, the sign of the 
parousia and of the end of age (24:4-39)), and elaborates the scenario of 
eschatological judgment from 24:40 onwards. According to 24:36, whatever the 
reference to "these things" in 24:3 might be, the disciples are not to know about its 
timing. Therefore, the answer to the "when" of 24:3 is given, but the question of 
"when" is also not answered.8 Thus, the answer of Jesus does not correspond to the 
question about the two events of the parousia and the end of age. 
By considering the Eschatological Speech itself as the context of 24:3, that is, 
somewhere between 24:4-35 and the whole Matthew, we conclude that "these 
things" refer generally to Jesus' announcement about God's judgment on the temple 
and Jerusalem.9 The broad answer of Jesus restricts us from saying definitely that 
"these things" refers to the destruction of the temple or to the parousia and the end of 
the age, hence supporting respectively a pre- or post-70 C. E. view. Probably, the 
context of Matthew's community is extremely close to, that is, either before or after 
the destruction of the temple. However, the above clearly demonstrates how the 
narrative pattern of repetition for "the end of age" allows an elaboration on the theme 
of the time of separation, in the unfolding of the teaching speeches of Jesus. 
7 Cf. Davis & Allison 3, p. 338; Garland, pp. 235-236; Davis, pp. 166-167. 
8 If that the hour no one knows refer to that of the parousia and the end of age (24:36) and 
serves as an answer to the "when" part of 24:3，it would seem that "these things" refer to the parousia 
and the end of age. However, the allusion to the destruction of the temple in 24:15-16 seems to 
support an alternative understanding as to what cannot be known. 
9 Cf. Garland, p. 235. .... 
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2. The Sign of the Parousia & the End ofAge 
Exegesis on 24:3 also raises the question of the relationship between the (TO) 
sign of the {rfjc) parousia and [the { j 職 end of the age.10 The conceptual unity of 
the parousia and the end of age seems to be supported by a single definite article TO 
which modifies both and the article rfj<; which governs both.11 Moreover, the 
parousia and the end of age have been suggested to be nearly synonymous, referring 
to the use of "the end of age" as a kind of Matthean kinship with Jewish apocalyptic 
literature.12 Without resorting to grammar or concept for unity of events, we 
suggest that a clear distinction exists between the sign o/the parousia and the sign 
which is the parousia, and, the synonymy of the parousia and the end of age is also 
concluded from the answer of Jesus in the Eschatological Speech.13 
Jesus' answer to the sign of his parousia begins with the warning against the 
coming of false messiahs (24:5).14 Wars and its rumors, conflicts among nations, 
famines and earthquakes are all part of the sign of the parousia (24:6-7); so are 
persecutions and apostasy, false prophecy and growing cold of love (24:9-12). 
Another prominent element of the sign of the parousia is the allusion to the 
desecration of the temple in 24:15-16，and the accompanying great distress worsened 
10 to arjfielou ofj<; mxpouoCocc; kcu [rfjc] avi/veAeLa^ tov ai(2uoq. 
11 Gundry, p. 476. See also Stock, p. 362; Hagner 2，p. 688. 
12 Plummer, p. 329; Davis & Allison 3, p. 337. 
13 Interestingly enough, Hagner 2 suggests that there is a clear distinction between the two二 
i.e. the sign of the parousia and the end of age, since many manuscripts insert the definite article t”; 
"Even without the article, 'consummation [end],' must be translated as a definite noun in English" (p. 
686). 
14 Cf. Stock, p. 370. According to Stock, Jesus answered the disciples' questions about the 
sign of the parousia directly in 24:30. This is because Stock did not consider that the sign of the 
parousia is different from the sign of the Son of Man, and hence the richness of the answer associated 
with the question. For further discussion of the difference between the two, see below. 
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by false messiahs and false prophets (24:17-28). After those days, the sign of the 
Son of Man will appear, and then the coming of the Son of Man will be seen (24:30). 
In order to support our distinction between the sign of the parousia and the 
parousia, and the synonymy of the parousia and the end of age, the unparalleled 
expression of “the sign of the Son of Man" (24:30) needs to be clarified. One 
question is whether "the sign of the Son of Man" {TO orjfi^LOU rov viov rod 
ajyOpconov ) is equivalent to "the parousia of the Son of Man" (7] irapovoia rov viov 
TOV aj/OpcSnov 24:37). Another question is whether "the sign of the Son of Man" is 
equivalent to "the sign of the parousia" {to cjrjfieiou 命 ofj(； mpovoCac 24:3). If 
the answers to both questions are positive, then there is no distinction between the 
sign of the parousia and the parousia itself. Thus, all depends on the meaning of 
"the sign of the Son of Man." 
First, is "the sign of the Son of Man" (24:30a) equivalent to "the parousia of 
the Son of Man" (24:37)? If "the sign of the Son of Man" is equivalent to "the 
parousia of the Son of Man,"15 it fails to account for Matthew's description that the 
former precedes the seeing of the latter in 24:30, for the "then" (rove) between them 
makes it impossible to take the sign as itself.16 Thus, we conclude that the sign is 
not the parousia, and, the sign of the Son of Man is not the parousia of the Son of 
Man itself 
15 Stock interpreted "the sign of the Son of Man" as the sign which is the Son of Man, with 
support from the correspondence of this phrase with "the Son of Man coming" in 24:30c. It implies 
that "the Son of Man coming" in 24:30c is equivalent to "the parousia of the Son of Man" in 24:37, 
therefore the latter will have no other sign than "the sign of the Son of Man" (p. 371). Similarly, 
Gundry considered "the sign of the Son of Man" anticipates the description of "the Son of Man 
coming" in 24:30, and equated "the sign of the Son of Man" with "the sign of the Son of Man coming 
(that is, of the parousia of the Son of Man)" (p. 488). 
16 See Davis & Allison 3, p. 359, n. 213; also Hagner 2，p. 713. 
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Second, is "the sign of the Son of Man" (24:30) is equivalent to "the sign of 
the parousia" (24:3)? It has been considered that “the sign of the Son of Man" is 
the eschatological ensign with which the Son of Man comes.17 However, we do not 
think that this is suggested by the Eschatological Speech, for "the sign of the Son of 
Man" appears in the sky before the coming of the Son of Man with his entourage 
(24:30).18 In other words, whatever "the sign of the Son of Man" might be, it is part 
of what will be seen in the sky along with what happens to the sun, the moon, the 
stars and the heavenly bodies (24:29). Strictly speaking, then, "the sign of the Son 
of Man" is part of "the sign of the parousia," with reference to what would happen in � 
the sky, but it is not equivalent to the sign of the parousia which includes what would 
happen on earth in those days (24:5-28). 
Therefore, the sign of the parousia, the sign of the Son of Man, and the 
parousia are three distinctive events. This is further supported by the answer of 
Jesus which switches from "those days" (24:29) to “that day" (24:36), as it changes 
from speaking about the sign of the parousia to the parousia itself.19 Along with 
this change of emphasis, the predominant theme gradually becomes that of 
separation (24:45-25:46). In other words, separation is the main concern of 
parousia. Since the Parables Speech has initiated that the time of separation is at 
the end of age, the main concern at the end of age is also separation (which will be 
17 Harrington, p. 338; Davis, p. 169; Davis & Allison 3’ p. 359. 
18 On the other hand Beare suggests that "the sign of the Son of Man" is some unusual 
manifestation in the sky (p. 471). Also for Morris, whatever it is, the sign will appear in the sky (p. 
610). According to Garland, it might be some heavenly sign that appeared over Jerusalem as a portent 
of its destruction, because of the allusion to Zechariah in 24:30b about the tribes of Palestine in 
national mourning over the destruction of the city (p. 238). Therefore, it is reasonable to interpret the 
first TOT€ in 24:30a as "at the same time" rather than "then." 
19 Garland, p. 236. … 
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further discussed in the following section). In this sense, the common theme of 
separation substantiates the synonym of "the parousia" and "the end of age." 
To sum up: the narrative relationship between the Parables and Eschatological 
Speeches is a pattern of repetition, with regard to the time of separation. The 
phrase "the end of age" with its scene of angelic harvest in the Parables Speech 
(13:24-30, 36-43, 47-49) is repeated in the question of the disciples in the 
Eschatological Speech (24:3). The repetition in 24:3 provides a starting point for 
the elaboration on "the end of age" which is supplied by Jesus' reply in 24:40-25:46 � 
about the sign which is the parousia. 
B. The Reason for Separation (24:40-41; 25:1-13, 31-46 cf. 13:24-30, 36-43, 47-49) 
Besides the time of separation, there are two closely related features of 
separation: the identity of those who will be separated and the reason for their 
separation. This section will show that, together, they constitute narrative patterns 
of repetition and particularization between the Parables and Eschatological Speeches 
in the unfolding of the teaching of Jesus in Matthew. 
1. The Ones Being Separated in the Parables Speech 
According to Jesus' interpretation of the parable of the weeds in the wheat in 
the Parables Speech, the weeds are the children of the evil one, who will be separated 
from the wheat, the children of the kingdom (13:24-30, 36-43). However, 
Kingsbury argued that the parable and its interpretation are only apparently related, 
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because the two parts did not stand in juxtaposition and their settings and audiences 
are different.20 Hill essentially considered 13:36-43 as an elaboration "carried out 
from (but does not include) the reminiscence of Zephaniah 1 [in 13:35]."21 
We do not think that Kingsbury's of authorial intention is justified by the 
disciples' request for explanation of the parable in 13:36. The differences in setting 
and audience only serve to highlight the privilege of understanding available to the 
disciples (cf. 13:51). We disagree with Hill, as far as the comment on the use of 
parables (13:35) is concerned. The comment refers to the meaning of the foregoing 
cluster of three parables, the weeds in the wheat in 13:24-30, the mustard seed in � 
13:31-32 and the leaven in 13:33. The reminiscence of Zephaniah 1 in 13:35 is 
used to explain that the meaning of the parables are generally hidden from the crowd. 
Moreover, in the immediate context of the three parables, the parable of the 
weeds and its interpretation form the opening and closing of an inclusio in 13:24-
43.22 The parables of the mustard seed (13:31-32) and of the leaven (13:33) 
embedded within this inclusio are repetitions of that sense ofhiddeness commented 
in 13:35. The main action at the beginning of 13:24-30 is sowing, but it shifts to the 
actions of gathering, and subtly, of separation, at the end, which is then continued by 
20 Kingsbury, The Parables of Jesus in Matthew 13, pp. 65-66. Similarly, Stock considered 
13:36-43 as a homily on the parable of the weeds, which is separately understood from the parable 
itself (p. 233). 
21 Hill disagreed that the Zephaniah quotation is a summary of its previous parable of the 
leaven, because such is not the usual way in which Matthew uses the Old Testament, and concluded 
that "parable and interpretation stand …together …with Zeph. 1:3 as the real starting point of the 
original parable" (p. 235). Our focus, on the other hand, is on the final form of Matthew. Davis & 
Allison 2 consider the opening and closing sections of 13:24-43 as corresponding to the parable of the 
weeds and its interpretation, thus forming an inclusio that includes the parables of the mustard seed 
and of the leaven, and the comment on the use of parables (pp. 406-7). 
22 Davis & Allison 2，pp. 406-7. The parables of the mustard seed and of the leaven, and the 
comment on the use of parables are embedded within this inclusio. 
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the blatant action of separation in 13:36-43. Therefore, we maintain the view that 
the parable of weeds in the wheat (13:24-30) has its interpretation in 13:36-43. 
Similar to the parable of the weeds in the wheat, the parable of the dragnet in 
the same Parables Speech indicates that good fish are separated from bad fish (13:47-
50).23 A number of phrases also echoes with that of the previous parable: "thus it 
will be at the end of the age (13:40b cf. 13:49a) " "will cast them into the furnace of 
fire; and there will be the wailing and the gnashing of teeth (13:42 cf. 13:50)."24 
This repetitive emphasis underscores the importance of the theme of separation 
within the Parables Speech itself.25 Moreover, the good/bad fishes as the righteous/ � 
the evil in the parable of the dragnet are analogous to the weeds/wheat as the 
children of the kingdom/of the evil one. But who are the righteous children of the 
kingdom and the evil children of the evil one? 
a) Kingdom of heaven parables and the rejecting Jews 
Discussion on these parables focused on whether they are addressing 
Matthew's community26 or simply kingdom of heaven parables.27 While the use of 
23 Harrington considers the dynamics of the two parables to be the same (p. 207). See also 
Hagner 1，p. 398. 
24 Filson，p. 165; Schweizer, p. 313; Davis & Allison 2，p. 442. 
25 Albright & Mann，p. 170. Hill describes it as "almost a mechanical repetition" (p. 238). 
26 For example: Gundry considered that the theme of delay in separation in 13:24-30 is used 
to prohibit against rigorism in community discipline (p. 262). With a similar understanding, Beare 
suggested that Matthew's community is a constituted ecclesia which thinks of itself as the present 
form of the kingdom of heaven (p. 305). Fuller identified the weeds as Gentile Christians and those 
who fall short of the better righteous within Matthew's community. See Reginald H. Fuller, 
"Matthew," in Harper's Bible Commentary, ed. James. L Mays (HarperSanFrancisco, 1988)，p. 966. 
27 For example: Harrington, Garland, Davis, Stock, Hagner, Davis & Allison 2. 
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the word "gathering" in 13:47 suggests concern with community,28 the question is of 
the kind of community Matthew possibly has in mind. If the community were 
Matthew's, it could not be reconciled with the fact that the net includes fishes of 
every kind (13:47) and the field is the world (13:38). On the other hand, if the 
community were the world, does righteous and evil simply mean good and bad in 
general, and what does "the world" mean in the context of the Parables Speech?29 
The parables of the weeds in the wheat (13:24-30, 36-43) and of the dragnet 
( 1 3 : 4 7 - 4 9 ) are not addressing the situation within Matthew's community, for every 
kinds of fish and the world imply the widespread extension of the kingdom. The 
situation in the Parables Speech is one which is concerned with the growth of the 
kingdom of heaven in the world. Just as the sowing of seed by the Son of Man 
Jesus sometimes results in no growth, therefore the disciples have to deal with 
rejection by those in the community to which they proclaim the kingdom of heaven.30 
But, does Matthew has the rejecting Jews in mind in these kingdom of heaven 
parables? 
The context of the parables of the weeds in the wheat and of the dragnet shows 
that they are advice to the disciples in how to deal with the rejection of their fellow 
Jews.31 First of all, the parable of the weed in the wheat (13:24-30, 34-43) explains 
the lack of response to the Son of Man due to the ploys of Satan, while its immediate 
28 Benedict T. Viviano, "The Gospel According to Matthew," in The New Jerome Biblical 
Commentary (New Jersey: Prentice Hall, 1990), p. 656. Davis & Allison 2 considered it editorial (p. 
441). 
29Davis warns not to separate followers from other people, not everyone become a follower 
(p. 102). See also Hill, p. 232. 
30 Stock, p. 223; Harrington, pp. 209-210; Hagner 1，p. 392. 
31 Garland, pp. 147-148; Davis—& Allison 2, p. 409. 
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preceding verses, 13:1-23, explains why Israel did not embrace its messiah. The 
latter obviously refers to the response of the Jews to Jesus, because the quotation 
from the prophecies of Isaiah and of Zechariah (13:14-15, 35) imply the presence of 
a Jewish crowd. Second, including a wider preceding context of Mt. 11-12, the 
parable and its interpretation serve as part of the answer to the difficulty encountered 
by the proclamation of Jesus. The difficulties are obviously the rejections by the 
Jewish cities and the Pharisees, as contrasted with the possible repentance of non-
Jewish cities (11:20-21). Lastly, extending the preceding context to the mission to 
the Jews in Mt. 10，plus the rejection by people of Jesus' own hometown towards the 
end of Mt 13, the rejecting Jews is clearly in view. 
b) Children of righteousness and of the evil one 
If those who are to be separated out are the rejecting Jews in the world, do 
their identity as children of the evil one implies that they are evil in general? This 
needs to be understood in terms of the contexts of the parables themselves. The act 
of separation is described as one of gathering into [the] barn (13:40), with the result 
that the righteous shines forth as the sun in the kingdom (13:43，cf. 25:46). It is 
also one of collecting out of the kingdom all the things which cause stumbling and 
the ones doing lawlessness (13:41), with the result of being thrown into the furnace 
of fire. The act and result of separation in the parable of the dragnet is similarly 
described (13:48, 50). As mentioned above, weeds are analogous to bad fish (13:38, 
48), as the children of the evil one are analogous to the evil ones (13:38, 49). 
Therefore, the rejecting Jews are children of the evil one for their rejection of the 
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proclamation of Jesus is due to the ploy of the evil one; they are evil because their 
rejection (the things which causes stumbling) makes them doers of lawlessness.32 
The motif of separation initiated in the parables of the Parables Speech (13:24-
30, 36-43，47-49)，as demonstrated in this sub-section, is repeated in the parables in 
the Eschatological Speech (24:40-41, 25:1-13, 31-46), where there is much 
elaboration. With regard to our focus on the identity of those being separated in the 
Parables Speech, the following sub-section will show how it differs from that of the 
^ Eschatological Speech, according to the reason for separation. 
2. The Reasons of Separation in the Eschatological Speech 
The theme of separation in the Eschatological Speech first appears in 24:40-41 
where the act of separation is sudden and factual. Contrast is employed to describe 
the rather neutral circumstance: two will be in the field, one will be taken away; two 
women will be grinding meal together, one will be taken away. The next 
demonstration of the separation theme is found in the parable of the ten bridesmaids 
(25:1-13), where the separation of the two groups of bridesmaids is completed by the 
shut door (25:10-12), with each on different sides of the door. Finally, the action of 
separation is most direct in the judgment scene of the parable of the goats and sheep 
(25:32, cf. 13:30，40, 43, 48). 
32 Garland, pp. 147-148. As discussed in the previous chapter on persecution, lawlessness 
refer to not acting on the words of Jesus (7:24). In this case, it is not accepting the proclamation of the 
kingdom of heaven. Hence, we disagree with the interpretation that the disciples were wondering 
about the continuing presence of evil in the world as manifested particularly in Roman rule over the 
people of God (Hagner, p. 382). —. 
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a) Gradual expansion from 24:40-41 onwards 
The Eschatological Speech demonstrates a gradual expansion of the separation 
theme within itself, besides simply repeating the theme of separation initiated in the 
Parables Speech for the sake of emphasis. The act of separation (24:40-41, 25:1-13, 
31-46) are far away from the reference to the time of separation (24:3) and its 
parables do not start appearing until 24:40-41 in the Eschatological Speech.33 In 
24:40-42, there is a sudden separation of two men in the field and of two women at 
. the mill. The apparently neutral description about separation in 24:40-41 becomes 
rather serious in the parable of the ten bridesmaid (25:1-13).34 The bridesmaid are 
not just left behind, the lord in the parable denies any knowledge of them (25:11-12). 
The situation becomes even more drastic in the parable of the sheep and the goats 
when the Son of Man comes in his glory (25:31-46). Those whom the Son of Man 
judged as not worthy are not simply being denied knowledge, they would go into 
eternal punishment (25:45). 24:40-41 and 25:1-13 seldom interest commentators 
for their separation theme.35 The fact that the act of separation is most blatant in the 
33 These parables of parables of separation are a component of that part of the speech which 
addresses the sign which is the parousia (24:40-25:46). Please also refer to the previous section on 
The Time of Separation. 
34 The reason for "taking" in 24:40-41 is not explicitly stated and can only be inferred from 
the surrounding verses as a difference in readiness. See Davis & Allison 3, p. 383. Beare contends 
that it is not clear which fate is better: the one being taken away or the one left behind (pp. 474-475). 
See also Albright & Mann，p. 299. 
35 The separation of two persons in the field and at the mill in 24:40-41 has been 
predominantly considered as indication of the uncertainty of the coming of the Son of Man in 24:36， 
though its dramatic occurrence during normal daily activities is noted. See Gundry, pp. 491-494; 
Davis, pp, 169-170; Hagner 2, pp. 718-721. It has also been considered as a warning illustration for 
the need of eschatological vigilance, though the use of the idea of pairs of people, of light distinctions 
and external similarities for the separation motif are noted. See Schweizer, pp. 458-464; Stock, pp. 
374-377; Davis & Allison 3，pp. 374-384. 
Similarly, the parable of the ten bridesmaid (25:1-13) has been considered as an illustrative 
parable of the centrally important logion of 24:36. See Hagner 2，pp. 718，727. It has also been taken 
as a parable on eschatological delay which calls for vigilance, even as an exhortation to doing good 
works in obedience to Jesus' teaching. See Davis & Allison 3, p. 375; Stock, p. 377; Schweizer, p. 
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last parable of the Eschatological Speech (25:31-46) confirms that the theme of 
separation has been carefully laid out. Its gradual appearance is another indication 
of the narrative sophistication of Matthew. 
b) Differences between the parables of separation in the two speeches 
There are two differences between these separation parables in the Parables 
and Eschatological Speeches. First, the separation theme in the latter provides a 
different set of reasons for separation, that is，other than that of the rejection of the 
kingdom of heaven by the Jews in the former. In the parable of the ten bridesmaids 
(25:1-13), the wise bridesmaids have flasks of oil with them, but the foolish ones *  ’J' 
only have lamps. The reason for separation is implied as a difference in readiness. 
In the parable of the sheep and the goats (25:31-46), the reason is explicitly given as 
a difference in compassion (25:35, 45). Both do not concern the rejection of the 
kingdom of heaven by the Jews. 
Second, according to the parables of the weeds in the wheat and of the dragnet 
in the Parables Speech, the criteria for separation at the end of the age lies in the 
identity of the persons being separated. That such criteria can be understood in 
terms of what they have done can only be implicitly inferred from the literary context 
of 13:24-30, 36-43,47-49 as the rejection of the kingdom of heaven. However, the 
parables of separation in the Eschatological Speech reflects an explicit criteria with 
reference to what the ones being separated have done, while their identity can only 
464. Also Gundry, p. 497. However, the separation theme motif which ends the parable is being 
neglected. 一 
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be implicitly inferred. (The identity of those separating ones in the Eschatological 
Speech will be discussed in fuller detail in the next sub-section.) 
At this point of our discussion, it is suffice to point out that, by comparing the 
acts of separation in the Parables and Eschatological Speeches, a narrative pattern of 
particularization exists between them, In the former, the situation is general 
separation which arises from the rejection of the disciples‘ proclamation of the 
kingdom of heaven by their fellow Jews. In the latter speech, the situation is also 
separation, but one which arises from a difference in readiness and compassion, and, 
as will be shown in the following section, specifically by those in leadership among 
the disciples. 
To sum up: the relationship between the Parables and Eschatological Speeches 
involves narrative patterns of repetition, preparation and particularization, with 
regard to the act of separation. The narrative pattern of particularization is observed, 
with regard to the ones being separated and the reason for separation, between the 
Parables and Eschatological Speeches. The one being separated ones and the 
reason for separation in the former speech indicate that it is addressing the general 
community to which the disciples proclaim the kingdom of heaven. Similar aspects 
of separation in the latter speech is addressing the particular community to which the 
disciples themselves belong. Thus, the above sufficiently demonstrates that the 
theme of separation has been initiated earlier in the teaching speeches of Jesus, as a 
minor theme in the Parables Speech, before it culminates as a major theme towards 
the last teaching speech. 
65 
C. Separation & the Responsibility of Authority (24:45-51; 25:14-30 cf. 18:1-35) 
This section seeks to demonstrate that the existence of a narrative pattern of 
causation between the Community Speech in Mt. 18 and the Eschatological Speech 
in Mt. 24-25 for the eschatological theme of separation. 
In the unfolding of the teaching speeches of Jesus, the major theme of the 
Community Speech, communal authority, is recalled as an auxiliary theme in the 
5 Eschatological Speech. The proximity of the recalling to the theme of 
eschatological separation in the latter suggests some kind of connection between the 
two speeches. On the one hand, the Community Speech does not even have the 
separation theme as a minor theme to connect itself to the following Eschatological 
Speech. On the other hand, its theme of communal authority is presented as a 
feature in those parables intercalated with texts of the separation theme in the 
Eschatological Speech. This intercalation of separation and communal authority 
themes is an entry point to understanding the narrative relationship between the two 
speeches. 
In the Eschatological Speech, the texts with separation motif are: one will be 
taken from two (24:40-41), the parable of the ten bridesmaids (25:1-13) and the 
judgment scene (25:31 -46). They are intercalated with the parable of the faithful 
and wicked slave (24:45-51) and the parable of the talents (25:14-30), both of which 
are concerned with the responsible use of authority. The following will present 
how the theme of leadership authority in the Community Speech are recalled, 
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especially in the intercalating parables at 24:45-51 and 25:14-30 of the 
Eschatological Speech. 
1. The Leadership A uthority to Love 
The Community Speech consists of various themes on attitude and behavior 
among members of the ecclesial community: humility, prudence and persistence 
(18:1-14), discipline, harmony and forgiveness (18:15-35). 
It begins with Jesus responding to the disciples and telling them to turn and 
"become like children" (18:3)，for "whosoever will "humble [oneself] as [a] child is 
the greatest" (18:4). Moreover, whosoever welcomes "one such child" in his name 
welcomes him (18:5). Following the advice of humility, Jesus teaches the disciples 
to be prudent as not to "cause to stumble" (18:6) nor [to] despise one of [the] little 
[ones]" (18:10). Furthermore, prudence is accompanied by persisting in care and 
love. It is described by the example of the shepherd looking for that one lost sheep, 
and is likened to that of the Father in the heavens to the little ones (18:12-14, cf. 
24:12). 
Commentaries on 18:1-14 have focused on the references of the "child" (18:3-
5) and "little ones" (18:6, 10). As far as our discussion is concerned', their 
references would have implication on whether Jesus' speech is primarily about the 
communal leadership, hence the major theme of authority to love and to discipline. 
If the speech applies to all in the community equally, then, to deposit the major 
theme as concerning the authority of the leadership would be redundant. 
Communal authority of leadership could not be a factor of consideration in 
eschatological separation, and, the narrative pattern of causation between the 
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Community and Eschatological Speeches cannot be demonstrated. However, if 
communal leadership is the concern of Community Speech, then its causation role 
for eschatological separation in the Eschatological Speech can be demonstrated. 
a) Every disciple or ecclesial leadership? 
The Community Speech has been considered to be generally about every 
Christian.36 Jesus tells the disciples to begin their religious lives afresh in 18:3 by 
being humble and without worldly status like children (18:4), and the reception of a 
child in 18:5 is an illustration of this kind of humility. The specific reasons, given 
by Davis and Allison, are: the content of the directions does not demand a special 
audience, the special term "the twelve apostles" was not found, and, elsewhere in 
10:32-42 Matthew tends to avoid specialized instruction relevant for only a 
minority.37 
However, Jesus is still addiessing the twelve apostles in 10:32-42; according 
to Davis and Allison, then, Matthew is not avoiding specialized instructions to a 
leadership minority at all. We think that the use of "twelve apostles" is not 
especially denoting ecclesial leadership in the Mission Speech, but rather resonates 
with the purpose of mission to the house of Israel. Hence, the "twelve apostles" is 
not a contrast to the "disciples" in other speeches, nor does it support the reasoning 
that "disciples" in the Community Speech must have been referring to every believer. 
36 Davis & Allison 2, pp. 753-760. Hagner 2 implicitly proposes that Mt. 18 is aiming at 
every Christian disciples when he interprets humility in 18:1-4 as a primary virtue of those who 
would be disciples, and understands the treatment of little ones in 18:5-9 as treatment of fellow 
disciples of Jesus (pp. 518-523). Gundry uses the subtitle of "Brotherhood in the Church" for the 
Community Speech (p. 356). 
37 Davis & Allison 2, pp. 753-760. 
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Lastly, whether the content of the directions in the Community Speech demands a 
special audience is the question that remains to be answered. Therefore, we 
disagree that the Community Speech is generally about every Christian. 
Contrary to the opinion that the Community Speech is about every Christian, 
we suggest that it is about leadership in Matthew's community. 18:5 is not about 
the acceptance of childlike Christians by leaders;38 moreover, it is a transition which 
constitutes a shift from the disciples-leaders as the literal "child" (iraLdiou) in 18:1-5 
to fellow believers as "little ones" (jJ,LKpo(；) in 18:6-14.39 
b) Mt. 18:5，''child" and "little ones" 
18:5 is an allusion to the acceptance of childlike ecclesial leadership, directed 
at the "whoever" readers in Matthew's community. It is embedded in the first part 
of the instruction of Jesus to his own disciples about the authority to love (18:1-14). 
These disciples during the time of Jesus' ministry in turn have become leaders in the 
generation of the readers in Matthew's community. There are two points of interest 
with regard to 18:5: (1) the child as a model of imitation in 18:3-4 becomes the 
object of one's action, (2) its possible role in the shift of vocabulary from "child" 
(18:1-5) to "little ones" (18:6-14). The observation that the child as a model of 
imitation in 18:3-4 becomes the object of one's action in 18:5 could hardly be 
explained by the interpretation that 18:5 is the acceptance of young Christian by 
leaders.40 Since we suggest that the Community Speech is about ecclesial 
38 Cf. Gundry, pp. 358-361. 
39 The shift is noted by Davis & Allison 2, but the role of 18:5 is not. 
40 Cf. Gundry. 
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leadership, 18:5 is not considered as an illustration of the kind of humility expected 
of every Christian.41 
As for the shift of vocabulary from "child" to "little ones," Hagner considers 
“one such child" in 18:5 the welcoming of childlike disciples of Jesus and 18:6 is 
about not stumbling these childlike disciples.42 Hence, there is no special 
consideration for childlike leadership. The reason for such equivalency of "one such 
child" and "little ones" lies in Hagner4s decision to relate 18:5 more to v. 6 than v. 4， 
because of the similar opening structure of "whoever Qcod oq eai/l oq 5 ' & 
According to Hagner, then, 18:5 is the beginning of a transition from disciples as 
child (18:1-4) to disciples as little ones (18:6-14) and disciples represent every 
Christian. While we agree with Hagner's interpretation that 18:5 concerns with the 
acceptance of childlike disciples, we disagree with the simple equivalency of "child" 
in 18:4 with "little ones" in 18:6. Mt. 18:5 is just as much related to the issue of 
"the greatest in the kingdom of heaven" in v. 4; even Hagner admits about the 
continuing use of "child" in both verses.43 Nevertheless, Hagner's consideration 
suggests a double reference to both ecclesial leaders and members of Matthew's 
community in 18:5. 
The shift in the vocabulary from "child" in 18:4 to "little ones" in 18:6 denotes 
a change in the focus of action: from the leaders acting towards themselves, to their 
attitude towards those whom they shepherd. Jesus instructs the disciples about 
considering themselves as lowly as a child in 18:1-4，while the instruction in 18:6-10 
41 Cf. Davis & Allison 2. 
42 Hagner 2, pp. 519-520. 
43 Hagner 2，p. 519. —� 
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is about them being prudent toward the little ones for their sakes. In between, the 
model to be imitated becomes the object of the action of welcoming in 18:5. The 
most probable subject for "whoever" in 18:5, the subject of the welcoming action, is 
every reader in Matthew's community. It follows that "one such child" in the same 
verse refers to disciples of Jesus who have become leaders in Matthew's community. 
In the midst of this speech about the ecclesial leadership of the disciples of Jesus, it 
is alluded that Matthew's community are to welcome these childlike leaders. Thus, 
to interpret both as referring to every Christian would undermine the intention in the 
t 
usage of different vocabulary. If 18:5 is having any role in the shift from "child" to 
"little ones," it is the linking of the disciples ‘ attitude towards themselves (18:1-4) 
and that of towards the little ones (18:6-10). 
Once ecclesial leadership has been established as the concern of the 
Community Speech, their authority to love can easily be highlighted. Such love 
includes a humble attitude (18:1-4), a prudence towards the little ones (18:6-10) and 
a persistence in love (18:12-14), the last of which is exemplified by the parable of 
finding the lost sheep (one of these little ones) amongst a hundred sheep. 
2. The Leadership Authority to Discipline 
The following demonstrates that 18:15-35 continues the concern of ecclesial 
leadership of its preceding part,44 with special attention on the authority to discipline, 
though there is no mention of anyone in an official capacity.45 
44 The Community Speech is often considered to consist of two parts which are about little 
ones (18:1-14) and brothers (18:15-35). See Beare, p. 373; also Gundry, p. 358. 
45 Cf. Schweizer, pp. 370-371,^  
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a) Procedure for reprove and harmony among leadership 
First is the procedure of reproving of a sinning brother (18:15-17). On the 
one hand, 18:15-16 is operating within the temporal boundaries of Jesus' ministry 
and describing the situation in which some brother sin against the disciples. On the 
other hand, "ecclesia" in 18:17 suggests that the speech is also aiming past the 
disciples and directing at the readers in the Matthew's community at that point.46 
The authority of the disciples of Jesus to bind and loose in 18:18 closely 
follows and justifies the reproving of a brother in the ecclesia (18:17). There is an 
extension of disciplinary authority from Peter the representative disciple in 16:19 to 
all disciples of Jesus in the Community Speech (18:18). However, the extension 
does not constitute a contrast in leadership between Peter and the rest of the disciples, 
because Peter continues to represent the disciples in the rest of the Community 
Speech. The apparent intrusion of Peter asking Jesus about the practice of 
forgiveness in 18:21-22 only further confirms its connection with the leadership of 
the disciples. 
Meanwhile, the power of the authority on matters of discipline depends on 
harmony among the disciples. Since 18:19 may have the agreement of two 
members of a three-member court representing the community in view,47 it refers to 
the harmony of decision among the disciples. As mentioned above, the disciples 
during the time of Jesus' ministry in turn have become leaders in the generation of 
readers in Matthew's community. Therefore, harmony of decision among disciples 
46 Fenton, p. 298; Hill, p. 276. Also, according to Hagner 2，"[t]here is without question a 
certain anachronism about this pericope, which views the church as a distinct entity and, indeed, one 
with considerable organization" (p. 531). 
47 Hagner 2，p. 533; see also Davis & Allison 2, p. 784. 
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also simultaneously refer to that of the leadership of Matthew's ecclesia. As for 
18:20 which also makes use of the phrase "two or three," its emphasis is on the 
gathering in the name of Jesus rather than on the harmony of those two or three. 
b) Discipline, forgiveness and mercy 
18:21-22, as mentioned above, is another example in which Peter represented 
the disciples and inquired about the limit of forgiveness. Since disciplinary 
authority belong to all disciples (18:18, cf. 16:19), therefore the instructions to Peter 
direct at the leadership in Matthew's community as a whole. At the beginning of 
18:23, the use of "therefore" connects the instruction of repeated forgiveness with 
the following parable of the wicked slave (18:23-35).48 
In the parable of the wicked slave (18:23-35), the forgiveness between slaves 
was linked to the forgiveness of the slave by the king/master. The forgiven slave 
should "[have] pitied [his] fellow-slave as I (the king) also you pitied" (18:33), 
which would parallel the forgiving attitude of those whom the heavenly Father has 
forgiven (18:35). It was suggested that debt forgiven is a reference to sins forgiven.49 
However, if the debt arises out of a loan, the analogy between the forgiving king and 
the heavenly Father breaks down. Therefore, we think that the emphases are on the 
mercy of the master/heavenly Father and the debt/loan which does not belong to 
either slaves. 
If the first slave is living out of a huge loan (18:24), the second slave is also 
living out of a bit (18:28) of that loan. When the mercy of his master benefits the 
48 Hagner 2, p. 537; Filson, p. 203. Cf. Davis & Allison 2，who consider the word has a 
weakened sense of "so then, well" (p. 796). 
49 Hill, p. 277; Fenton, p. 300; Gundry, p. 374; Hagner 2，p. 539. 
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first slave (18:27)，the latter is supposed to have done the same to the second slave 
(18:32-33). However, the first slave made the mistake of considering the loan as 
something belonging to himself (18:28)，thus not practicing mercy like his master 
did (18:29-30). When the parable is related back to Jesus' instruction of repeated 
forgiveness, it implies that the disciplinary authority exercised by the disciples 
ultimately belongs to the merciful heavenly father. 
Therefore, the leadership should have a merciful attitude in their exercise of 
, the authority to discipline.50 The repetitive use of "forbear" (18:26, 29) and 
"forgive" (18:27，32) in the parable suggest emphasis of mercy in discipline, though 
the parable is a vivid remainder of the failure to forgive，. Thus, 18:15-35，as the 
second part of the Community Speech, explicates the nature of leadership through 
the proper use of disciplinary authority, which is qualified with harmony among the 
disciples-leaders and mercy towards members of ecclesial community. 
3. Use and Misuse of Authority 
Leadership authority is the major theme in the Community Speech and 
separation is a major theme in the Eschatological Speech. The former is recalled as 
an auxiliary theme in the last speech, at the end of the unfolding of the teaching 
speeches of Jesus. Generally speaking, the last speech alludes to the consequences 
of inappropriate authority in general. Specifically, parables of authority (24:45-51, 
25:14-30) are intercalated with texts of separation (24:40-41, 25:1-13, 31-46). The 
50 It does not necessarily contradict the procedure of reproving a brother, for treating one as a 
Gentile and a tax collector necessitates evangelical mission toward them, according to Matthew, as in 
the example of Matthew the tax collector in 9:9-13. 
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intercalation suggests that the relationship between the Community and 
Eschatological Speeches may be understood through the narrative pattern of 
causation. In other words, the abuse of leadership authority is a cause for the effect 
of eschatological separation. 
a) Consequences of inappropriate use 
Generally speaking, the leadership authority to love is indirectly recalled by 
the Eschatological Speech as the consequences of lack of humility, prudence and 
persistence. The lack of prudence results in leading others astray and the lack of 
humility and persistence leads to the growing cold of love (24:4-5, 11-12). The 
Community Speech refers to those who would welcome the little ones them in the 
name of Jesus (18:5-10).51 They would be humble enough not to despise them and 
also prudent enough as not to stumble them. In contrast, the Eschatological Speech 
warns that there are those who would also come in the name of Jesus (24:5) and yet 
they would "lead many astray" (24:11). Instead of persisting in love (18:12-14), 
"the love of many will turn cold" (24:12) because of the increase of lawlessness. 
b) Wisdom and restraint 
Specifically speaking, the leadership authority to discipline is deepened in the 
Eschatological Speech. The similar master-slave relationship in the comparison of 
the parable of the wicked slave (18:23-35) and relevant parables (24:45-51, 25:14-30) 
suggest the point of connection between the Community and Eschatological 
Speeches. 
51 As has been discussed in the above about 18:5, the verse can afford a double reference to 
both the ecclesial leaders and members in the ecclesia. 
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The parable of the faithful and wicked slave (24:45-51) is usually understood 
in the context of uncertainty about the time of the coming of the Son of Man (24:36)， 
as eschatological vigilance in the meantime (24:42).52 We agree that it is the major 
theme of the parable itself as well as of its context, but we would also like to 
highlight the minor motif of moment of reckoning between masters and slaves. 
Since such a motif presents the major theme of the Community Speech, its 
appearance here suggests that leadership authority is an auxiliary theme in the 
Eschatological Speech. Furthermore, such recall entails a deepening of the 
understanding of the authority to discipline with the necessity of restraint and 
wisdom. 
According to the parable of the faithful and wicked slave (24:45-51), there is 
one who has been "appointed …over the household" (24:45) and “over all the 
belonging" (24:47). Comparing 24:45-51 with the parable of the wicked slave in 
the Community Speech, we conclude that Matthew intends to apply the parable to 
the disciple-leaders. They are those who have been appointed over the ecclesia of 
God, hence having the authority to love and discipline, according to the Community 
Speech. 
For one who has been given charge, then, the conditions of their charge are 
delineated in the parable of the faithful and wicked servant in the Eschatological 
Speech. First, they are to exercise authority [to nourish] "at the proper time" 
(24:45). Second, they have to do so diligently, for "[the lord] will observe [him] in 
this way doing/working" (24:46). Third, they are to use their disciplinary authority 
52 Davis & Allison 3，p. 386; Garland, pp. 239-241; Hagner 2, pp. 722-723; Harrington, p. 
346; Schweizer, pp. 458-461. 
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without abusing others, as contrasted with those that "strike his fellow slaves” 
(24:49). Thus, the authority to reprove and discipline in the Community Speech is 
further qualified with the kinds of wisdom and restraint illustrated in the parable of 
the faithful and wicked slaves in the Eschatological Speech. 
c) The attitude of proper use 
The parable of the talents in the Eschatological Speech (25:14-30) is another 
parable which motif of moment of reckoning between master and slaves not only 
recalls leadership authority but also illustrates the principle of its proper use. It was 
suggested that, iji terms of the context of Jesus' ministry, the third slave in the 
parable, who buried the one talent that was given to him, was referring to Jewish 
opponents.53 We do not think that the context of the speech itself support that 
Matthew was referring to some group outside his community; neither did the 
reference to everyone within Matthew's community seems probable.54 Both are not 
supported by the fact that Jesus was shown to be replying to his own group of 
disciples (24:4, 42-45). Given that there is no mentioning of any authority being 
exercised on other persons in the parable of the talents, the continuation of the motif 
of moment of reckoning from 24:45-51 to 25:14-30 needs explanation. 
We suggest that individual responsibility is the main theme of the parable of 
the talents, while the repetition of the motif of reckoning and master/slave 
relationship is recalling leadership authority as a minor theme in the Eschatological 
53 Fenton considered that crises are produced by the ministry of Jesus, part of which is 
Jesus‘ denouncement of scribes who buried the Law under traditions and regulations (p. 398). 
According to Harrington,“…the movement within Judaism after A. D. 70 that sought to preserve the 
Jewish patrimony by building a 'hedge' or 'fence' around the Torah" (p. 354). 
54 Cf. Schweizer, p. 472; Hagner 2, p. 737. 
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Speech. Slaves are entrusted with the property of the master (25:14)，just as 
disciples-leaders are entrusted with the ecclesia of God. Talents have been given to 
the slaves: "to each in proportion to [his] own ability" (25:15). The ones who are 
considered to have dealt accordingly with what the given talents are called "good" 
and "faithful" (25:21,23). Those who have not properly dealt with the given 
talents are called "evil," "sloth," and "useless" (25:26, 30). If the parable is 
understood in light of its motif of moment of reckoning, the given talents are 
comparable to given leadership authority in the Community Speech. Thus, those 
who have used the given talents/authority accordingly will be praised, and those who 
have not used it, in order to avoid making mistakes, will be reprimanded by the 
master/Lord. There is also a sense of responsible active authority against fearful 
passive inactivity.55 
To sum up: the theme of the parables of the faithful and wicked slaves (24:45-
51) and of the talents (25:14-30), when regarded for their minor motif of the moment 
of reckoning between master and slaves, is leadership authority. In and of 
themselves, these parables could hardly suggest any causation between leadership 
authority and eschatological separation, since the former is not a major theme in the 
context of the Eschatological Speech. However, from the perspective of narrative 
relationship, the recalling of the major theme of the Community Speech in these 
parables of the Eschatological Speech are significant. The theme of leadership 
authority is recalled in a negative manner, as well as intercalating with texts of 
55 Harrington, pp. 353-354; Davies, pp. 172-173. 
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eschatological separation. Thus, it suggests that the abuse or neglect of leadership 
authority leads to eschatological separation. Leadership authority has appeared 
earlier in the unfolding of Matthew in the Community Speech. Its reappearance as 
a minor theme in the Eschatological Speech suggest itself as cause for eschatological 
separation. 
D. Concluding Remarks 
Investigation of narrative patterns among the five speeches, according to the � 
theme of separation, shows that there is a gradual unfolding of the teaching about 
eschatology. As the story about Jesus proceeds towards the anticipation of parousia 
at its very end, the eschatological theme also culminates with the last teaching 
speech of Jesus in Matthew. The unfolding and culmination of the eschatological 
theme of separation has been demonstrated through the employment of narrative 
patterns of repetition, preparation, and causation for different features of separation. 
The time of separation, which is initiated in the Parables Speech, prepares for its 
repetition and elaboration in the Eschatological Speech. The ones being separated 
and the reasons for their separation, which are rather generalized in the Parables 
Speech, become particularized in the Eschatological Speech. Leadership authority 
in the Community Speech and eschatological separation in the Eschatological 
Separation constitute a narrative pattern of cause and effect. Therefore, the 
presentation and culmination of the theme of eschatological separation among the 
five speeches supports the observation that the anticipatory concerns at the end of the 
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story about Jesus coincides with the culmination of the eschatological theme at the 
end of his teaching speeches. 
IV. Conclusion 
Through the two major themes of the Eschatological Speech (Mt. 24-25), 
persecution and separation, different narrative patterns have been identified between 
the speech and its four preceding speeches: the Sermon on the Mount (Mt. 5-7)，the 
Mission Speech (Mt. 10), the Parable Speech (Mt. 13)，and the Community Speech 
(Mt. 18). The first two speeches mainly unfold for the persecution theme which 
resides in the earlier parts of the Eschatological Speech, while the last two speeches 
mainly unfold for the separation theme found in the latter part of Mt. 24-25. 
In the unfolding of the theme of persecution through the speeches and its 
culmination in the Eschatological Speech, the specific identity of the persecutors in ‘ 
the Mission Speech undergoes a generalization. The severity of persecution is 
intensified, as compared to its reference in the Sermon on the Mount, through a 
narrative pattern of climax. Communal disharmony is succinctly summarized in 
contrast to the teachings about reconciliation, non-retaliation and non-judgment in 
the Sermon on the Mount. The image and effects of false prophets is repeated for 
emphasis, so is the contrast between lawlessness and doing the will of the Father in 
the Sermon on the Mount. The exhortation to persevere to the end is prepared by 
ways of persevering in the Sermon on the Mount. External rejection, the situation 
of persecution according to the Mission Speech, is complemented by internal strife, 
through the repetition of the promise of reward of salvation. Finally, the 
particularistic mission is extended to universal mission through a narrative pivot in 
the Eschatological Speech. 
80 
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Similarly for the unfolding of the theme of separation and its culmination in 
the Eschatological Speech, the time of separation as the end of age in the Parables 
Speech is elaborated through its repetition. The reason for separation, which refers 
to the general rejection of the kingdom of heaven by Jews in the Parables Speech, 
becomes particularized through repetition and refers to ecclesia leadership in 
Matthew. It is further explained by the narrative pattern of causation, when the 
theme of leadership authority in the Community Speech is repeated as a minor motif 
and intercalated with texts on eschatological separation. Thus, narrative patterns 
among the five speeches of Jesus indicate that there is an unfolding presentation, 
which implies that they are not only understood in terms of the theological concept 
of eschatology. 
As has been pointed out in the introduction to our investigation, the existence 
of narrative patterns do not necessarily mean that there is a "subplot" for the teaching 
speeches of Jesus, alongside the plot of the story about Jesus. However, our results 
suggest that the gradual unfolding of eschatological themes in the teaching of Jesus 
can be understood in the larger context of the unfolding of Matthew as a whole. In 
other words, how the teachings of Jesus is told through the five speeches shed light 
onto how the story about Jesus is told in Matthew. In this way, redaction criticism 
which focus on theological emphasis among teaching speeches and narrative 
criticism which concerns with how the story of Matthew is told can be combined. 
In the unfolding of the story about Jesus in Matthew, eschatological 
anticipation is a major component of the climax of Mt. 26-28 towards the end, the 
other component being the Great Commission which is also closely connected with 
the former. Within the temporal boundaries of the story about Jesus, eschatological 
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anticipation is the conclusion. In the unfolding of the teaching speeches of Jesus, 
there is a gradual presentation for eschatological themes which culminates in a 
speech mainly concerned with eschatological anticipation at the end. Therefore, 
outside the temporal boundaries of and alongside the story about Jesus, 
eschatological anticipation is also the conclusion. 
At the time of narration of Matthew, the reader community of Matthew lives in 
eschatological anticipation. Therefore, both the unfolding of the teachings of Jesus 
and that of the story about Jesus converge at the time of eschatological anticipation 
for Matthew's first readers. Bornkamm's redaction study on the speeches in 
Matthew conclude that they are constructed from within a community which 
considered eschatology as an important theological concept, together with that of 
ecclesiology. However, our investigation conclude that the use of narrative patterns 
leads Matthew's readers' community to confirm that their anticipation is indeed what 
has been gradually taught by Jesus' own ministry. Moreover, it is also 
continuously being taught by the exalted Lord, even as his teachings speeches are 
gradually presented at the time of narration. Hence, the community as concluded 
from the Gospel of Matthew is as much the community as constructed through the 
narration of the story about Jesus and his teaching events. 
Besides shedding light onto the discourse of Matthew, the gradual unfolding of 
eschatological themes in the five speeches suggests another way of understanding 
Matthew's story. Initially, we take Bauer's point that the speeches function to 
underscore the importance of the climax at Mt. 28:16-20 about the continuous 
teaching and presence of the exalted Christ. This climax is in turn based on 
Kingsbury's plot which understands Matthew as a story of conflict that Jesus the Son 
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of God has with Israel the people of God. However, our conclusion that a main 
concern in the climaxes, both of the story and among the teaching speeches, is 
eschatological anticipation actually undermine Kingsbury's plot as conflict. Thus, 
starting with a corollary implication about the climax of Kingsbury' s plot, our 
investigation ends with the implication that Matthew's story is one of eschatological 
anticipation rather than one of conflict, though both hinge on Jesus the Son of God. 
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